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	 This	 thesis	 considers	 literary	 representations	 of	 religious	 travel	 in	 twelfth-	 to	
fourteenth-century	francophone	and	Occitan	texts.	It	is	one	of	the	first	studies	on	medieval	
French-	and	Occitan-language	literature	to	consider	at	length	portrayals	of	religious	travel.	


























































first,	 Saint	Brendan	 is	 informed	by	a	heavenly	guide	 that	he	has	 reached	 the	paradisiacal	
destination	of	his	pilgrimage,	and	that	he	will	return	there	again	after	death,	meaning	that	
he	 has	 attained	 salvation.	 In	 this	 sense,	 Saint	 Brendan’s	 travel	 takes	 on	 a	 visionary,	
eschatological	 dimension,	 as	 well	 as	 fulfilling	 a	 pilgrimage	 vow.	 In	 the	 second	 quote,	
potential	 pilgrims	 are	 told	 that	 if	 they	 take	 the	 cross	 and	 travel	 to	 fight	 with	 Crusader	
armies	in	the	Middle	East,	they	will	be	pardoned	of	all	their	sins,	which	will	again	win	them	
salvation.	The	Crusaders’	journey	is	also,	then,	a	pilgrimage	with	an	eschatological	tone,	but	







above	 are	 in	 different	 languages,	 divergent	 generic	 formats,	 and	 verse	 and	prose	media.	
Taken	from	romance,	hagiography,	and	chronicle,	they	show	that	while	religious	travel	may	
have	had	one	aim	—	to	bring	the	traveller	closer	to	God’s	favour	and	salvation	—	its	means	














is	 thus	 one	 of	 the	 first	 studies	 on	 French-	 and	Occitan-language	 literature	 to	 consider	 at	
length	portrayals	of	religious	travel.	 In	 it,	 I	pose	the	questions:	how	does	such	travel	help	
characters	and	audiences	 to	access	 the	divine?	What	effects	does	 this	 travel	have	on	 the	
identity	 of	 the	 traveller?	 And	 how	 is	 this	 travel	 affected	 by	 the	 political	 and	 cultural	
background	of	the	work?	
The	corpus	of	 texts	depicting	 religious	 travel	 is	potentially	vast.	The	selection	has	
been	narrowed	by	 focusing	on	the	 figures	of	 three	types	of	 religious	traveller	particularly	
widespread	in	francophone	and	occitanophone	medieval	literature:	the	pilgrim,	the	hermit,	
and	 the	Crusader.	The	pilgrim	undertakes	a	penitential	 journey	and	 the	hermit	 travels	 to	
withdraw	 from	 the	 world,	 in	 contrast	 to	 the	 Crusader	 who	 champions	 a	 vocation	 for	
himself	within	the	lay	world	as	he	travels	to	fight	in	Christian	armies	in	the	Middle	East	or	
Iberia.	 The	 texts	 to	 be	 considered	 are	 drawn	 from	 the	 western	 francophone	 world	 and	
Occitania.	In	this,	they	reflect	a	pan-francophone,	but	also	a	pan-French	approach,	as	I	look	
at	material	 composed	 in	 French	outside	 France,	 as	well	 as	works	written	 in	what	 is	 now	
France	 but	 not	 in	 French.	 This	 approach	 allows	 for	 a	 fruitful	 examination	 of	 cultural	
differences	 across	 sections	 of	 the	 medieval	 francophone	 and	 occitanophone	 world.	 The	




The	texts	of	my	corpus	demonstrate	shifts	 in	 ideas	about	Christianity	 (particularly	
concerning	divinity,	sanctity,	and	salvation),	due	to	their	different	dates	of	composition	as	










well	 as	 their	 divergent	 geographical	 origins.	 However,	 it	 has	 not	 been	 my	 aim	 to	 chart	
chronological	changes	 in	 literary	depictions	of	 religious	travel.	 Instead	 I	 focus	on	differing	
ways	of	portraying	religious	travel,	and	the	shifting	literary	uses	of	such	travel	in	the	twelfth	
to	 fourteenth	centuries.	While	the	chronological	 range	of	 the	texts	 is	broad,	 they	share	a	
thematic	 unity.	 I	 draw	 out	 the	 similarities	 linking	 these	 disparate	 works,	 namely	 their	
attempt	to	access	the	divine	through	a	travel-based	activity,	so	as	to	make	the	divine	and	
its	 attendant	 salvific	 properties	 accessible	 to	 their	 protagonists	 and	 audiences.	 I	 also	
demonstrate	the	differences	between	them,	differences	which	stem	from	their	portrayal	of	
various	forms	of	spiritual	journey,	ranging	from	peaceful	pilgrimage	to	armed	crusade.	
Historical	 and	anthropological	 aspects	of	 religious	 travel	 in	 the	Middle	Ages	have	
become	 important	 foci	of	study	 in	academic	research.5	However,	 I	do	not	examine	actual	
medieval	 journeys	of	pilgrimage,	hermitic	withdrawal,	or	crusade,	nor	do	I	 investigate	the	
religious	 impetus	behind	them.	Instead,	 I	evaluate	cultural	conceptions	of	religious	travel,	
its	 representations	 in	 medieval	 literature,	 and	 the	 questions	 and	 debates	 such	
representations	pose.	While	scholarship	on	historical	instances	of	medieval	religious	travel	
provides	essential	 context	 for	my	 corpus,	 this	 thesis	 thus	 focuses	on	 literary	 conceptions	
and	 depictions	 of	 spiritual	 voyaging,	 which	 have	 not	 yet	 been	 studied	 in	 the	 depth	 that	
historical	examples	have	been.	
	Religious	 travel	 is	 the	 central	 narrative	 catalyst	 for	 the	 texts	 I	 study	 here,	 and	 a	




















which	 the	 domains	 of	 the	 Anglo-Normans	 were	 expanded	 to	 include	 land	 in	 Ireland.	
Translation	 in	 these	 texts	 thus	 corresponds	 to	 a	 medieval	 conception	 of	 translatio,	
according	to	which	the	transfer	of	knowledge	through	linguistic	translation	was	intimately	
tied	 to	 shifting	geographical	 and	political	power	 through	 linguistic	 translation	but	also	by	
means	of	physical	movement.	This	is	discussed	in	more	depth	in	chapter	one.		
In	 chapter	 two,	 when	 reading	 three	 versions	 of	 La	 Vie	 de	 Barlaam	 et	 Josaphat	
against	 one	 another,	 it	 becomes	 clear	 that	 although	 the	 protagonists	 spend	 a	 lot	 of	 the	
narrative	 travelling	 for	 religious	 purposes,	 the	 texts	 centre	 around	 establishing	 their	
prestige	as	 saints.	This	 is	done	 through	many	varied	 forms	of	 translation,	whether	of	 the	
text	of	their	Life,	or	of	their	relics,	or	through	other	forms	of	translation	to	be	discussed	in	
more	depth	in	the	chapter.	So,	spiritual	translation	emerges	as	the	main	topic	in	the	texts	
considered	 in	 chapter	 two.	 In	 the	 chapter	 concerned	 with	 a	 crusade	 chronicle	 and	 a	
chivalric	manual,	the	travel	of	the	crusading	knights	occupies	a	place	of	great	importance,	
but	 the	primary	 theme	 is	 that	of	 chivalry.	 In	principal,	 chivalry	 is	 the	 ideological	 code	on	
which	 the	 protagonists’	 actions	 are	 based,	 and	 therefore	 might	 at	 first	 seem	 to	 be	 an	
underlying	 theme.	 Yet	 the	 foreign	 travels	 and	 religious	 wars	 of	 the	 Crusaders	 lead	 the	
protagonists	 to	distort,	question,	 and	 reshape	 their	motivations,	 and	 thus	 to	 reformulate	
literary	 and	 historical	 concepts	 of	 chivalry.	 In	 this	 way,	 chivalry	 becomes	 a	 major	












to	 explore	 in	 greater	 depth	 the	 thematics	 of	 travel	 and	 translation	 in	 the	 works	 under	
discussion.	
Chapter	 one	 focuses	 on	 Benedeit’s	 Anglo-Norman	 hagiographic	 romance,	 the	
Voyage	 de	 Saint	 Brendan,	 alongside	 another	 Anglo-Norman	 pilgrimage	 narrative	
concerning	 Ireland,	 the	 Espurgatoire	 seint	 Patriz	 attributed	 to	 Marie	 de	 France.	 These	
works	 are	 contrasted	 with	 a	 selection	 of	 lais	 also	 attributed	 to	 Marie,	 in	 which	 the	
protagonists	travel	for	non-spiritual	reasons:	Guigemar,	Lanval,	and	Yonec.	All	of	these	are	
twelfth-century	 texts.	 I	 analyse	 these	 texts	 alongside	 the	 translation	 theory	 of	 Michael	
Cronin.	 Cronin	 explains	 how	 religious	 travel	 and	 translation	were	 imbricated	 in	medieval	
European	 culture	 through	 Irish	monastic	 influence.	 His	work	 demonstrates	 that	 the	 Irish	




This	mix	 of	 physical	 travel,	 spirituality,	 linguistic	 translation,	 and	 textual	 creation	
summarises	 the	 complex	 relationship	 of	 the	 text	 to	 the	 journey	 in	 the	 Anglo-Norman	






protagonists	undertake	an	adapted	version	of	 the	peregrinatio.	 Cronin	places	 scholarship	
on	 Irish	medieval	monastic	 translation	 in	 the	 context	 of	 Irish	 cultural	 and	 social	mobility	
during	 this	 period,	 reflecting	 historians’	 findings	 concerning	 Irish	 interactions	 with	 the	
Anglo-Normans,	 and	 Ireland’s	 international	 connections	 along	medieval	maritime	 trading	
routes.7	 In	 the	 literary	narratives	about	pilgrimage	 in	 Ireland	considered	 in	my	study,	 this	






of	 a	 text	 which	 resists	 translation.8	 My	 texts	 encapsulate	 some	 resistance	 to	 cultural	
appropriation	 though	 the	 inclusion	 within	 them	 of	 a	 version	 of	 this	 remainder,	 as	 the	
cultural	 and	 linguistic	 significance	 of	 their	 religious	 travel	 at	 times	 evades	 the	 pervasive,	
appropriative	 explanations	 of	 the	 Anglo-Norman	 authorial	 voices.	 In	 this	 chapter,	 I	 thus	
evaluate	 literary	 representations	 of	 pilgrimage	 alongside	 secular	 voyages.	 Using	
contemporary	translation	theory,	I	analyse	the	travel	in	the	texts	as	part	of	instances	within	




In	 chapter	 two,	 I	 consider	 three	 versions	 of	 the	 Life	 of	 the	 saints	 Barlaam	 and	














the	 Middle	 Ages,	 but	 unlike	 Cronin,	 Stock’s	 work	 on	 this	 topic	 focuses	 on	 lay	 religious	
groupings.	 Stock’s	 concept	 of	 textual	 communities	 describes	 lay	 spiritual	 groups,	 often	
heterodox,	who	 translated	 religious	 texts.	 They	 then	 relived	 the	 precepts	 of	 these	 texts,	




way	are	 to	be	 found	amongst	 the	characters	of	 the	Lives	of	 Saints	Barlaam	and	 Josaphat	
examined	 in	chapter	two,	as	 in	the	presumed	audience	for	these	works	addressed	by	the	
narratorial	 voices.	 Different	 types	 of	 translations,	 both	 linguistic	 and	 physical,	 emerge	 in	
these	 Lives	 as	 a	means	 to	 bridge	 the	 gap	 between	 the	 human	 and	 the	 divine	 through	 a	
mediating	 construction	 of	 sanctity,	 created	 in	 and	 expressed	 through	 the	 saint’s	 Life	we	
read.	 The	 saints’	 travel	 of	 hermitic	 withdrawal	 feeds	 into	 some	 of	 the	 forms	 of	 somatic	
translation	used	in	these	texts	to	construct	this	sanctity.	
By	 reading	 these	 hagiographic	 works	 alongside	 Stock’s	 theory	 of	 textual	
communities,	 I	 am	 able	 to	 consider	 in	 this	 chapter	 how,	 in	 the	 texts,	 such	 communities’	
religious	 travel	 is	 linked	 to	 ideas	 of	 literary	 creation	 and	 forms	 of	 translation.	 Travel,	












d’Outremer	 et	 de	 la	 naissance	 Salehadin,	 alongside	 the	 chivalric	 manual	 of	 the	 Livre	 de	
chevalerie,	 a	 fourteenth-century	 French	 translation	 of	 Ramon	 Llull’s	 thirteenth-century	
work	in	Catalan,	the	Llibre	de	l’orde	de	cavalleria.	These	works	portray	the	travels	of	knights	
who	 fight	 non-Christians.	 In	 conjunction	 with	 these	 works,	 I	 consider	 Jacques	 Lacan’s	
notion	 of	 ‘logical	 time’	 —	 his	 formulation	 of	 how	 time	 is	 subjectively	 rewritten	 and	
reordered	 when	 events	 are	 viewed	 in	 retrospect.10	 Thus,	 an	 ideologically	 inflected,	









Christians,	 Jews,	 and	 Muslims	 around	 the	 fifteenth-century	 border	 between	 Castile	 and	
Granada.	Devaney	sees	such	encounters	as	embodying	an	attitude	of	‘amiable	enmity’:	an	
ambiguous	 and	 contradictory	 set	 of	 behaviours	 which	 shifted	 between	 amicable	 and	






situation.11	Devaney	theorises	 interactions	 in	a	 time	and	place	which	share	similarities,	 in	
terms	of	 their	 religious	mix	 and	 shifting	boundaries,	with	 the	Crusader	 States.	Devaney’s	
theories	can	therefore	help	map	out	the	impact	the	religious	travel	of	the	Crusader	knights,	
which	 brings	 them	 into	 contact	with	 non-Catholics,	 has	 on	 shaping	 literary	 portrayals	 of	
their	religious	and	chivalric	identity.	
The	 theme	 of	 this	 final	 chapter	 is	 chivalry,	 which	 allows	 for	 a	 study	 of	 how	
crusading	travel	is	motivated	by	and	impacts	upon	religious	ethos,	as	well	as	how	identities	
are	 changed	 by	 the	 experience	 of	 crusading	 in	 these	 works.	 I	 examine	 how	 these	 texts	
present	contradictory	conceptions	of	chivalry,	even	within	the	same	narrative	section.	This	
mix	 of	 conflicting	 attitudes	 towards	 chivalry	 produces	 a	 situation	 in	 which	 the	 knightly	
Crusader’s	religious	travel	and	military	prowess	are	directed	towards	diffuse,	incompatible	
aims.	Further	incoherence	arises	from	narrative	confusion	over	time	frames,	as	illuminated	



























































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































																																								 																																							 																																							 																																							 											
and	the	Cause	in	the	Vulgate	Cycle	(London:	LEGENDA,	2005),	particularly	‘Chapter	One:	Letters	and	
Logical	Time’,	pp.	19-52.	
161	I	use	the	term	‘pseudo-typologically’	to	refer	to	the	way	characters	in	the	Estoires	are	portrayed	
as	successors	to	biblical	personalities,	despite	the	fact	that	they	are	neither	saints,	nor	holy.	
162	This	article	is	in	Lacan’s	volume	Écrits	(Paris:	Seuil,	1966),	pp.	197-213.	
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Lacan’s	riddle-like	problem	echoes	both	the	time	schemes,	and	the	twisted	logic,	of	
the	Livre	and	the	Estoires.	This	is	the	dilemma.163	Three	prisoners	each	have	a	coloured	disc	
pinned	to	their	back.	They	are	allowed	to	see	the	discs	on	their	acquaintances’	backs,	but	
they	cannot	see,	or	find	out	from	each	other,	which	colour	disc	they	are	personally	
wearing.	The	first	person	to	tell	the	prisoner	officer	the	correct	colour	of	the	disc	he	is	
wearing	will	win	his	freedom.	The	discs	could	be	white	or	black.	The	prisoner	officer	chose	
them	from	a	selection	of	three	white	discs,	and	two	black	ones.	When	they	see	their	
companions’	discs,	the	three	prisoners	hesitate.	All	three	simultaneously	guess	correctly	
that	they	are	wearing	a	white	disc.	This	deduction	is	made	by	reading	the	hesitation	and	
the	colours	of	the	others’	discs	in	this	way.	Prisoner	A	thinks	that	as	Prisoners	B	and	C	are	
white,	if	he	(Prisoner	A)	were	black,	then	when	Prisoner	B	looked	at	him,	he	would	think	
that	if	he	were	also	black,	Prisoner	C	would	immediately	run	out	of	the	room,	knowing	he	
was	a	white	(because	there	are	only	two	possible	blacks).	Given	that	Prisoner	C	does	not	
run	out	immediately,	Prisoner	B	knows	he	must	be	a	white,	and	Prisoner	A,	seeing	
Prisoners	B	and	C	hesitate,	deduces	that	he	(Prisoner	A)	is	similarly	white.		
From	the	different	stages	of	the	prisoners’	behaviour,	Lacan	extrapolates	three	
time	periods.164	The	first	is	‘the	moment	of	looking’	(‘l’instant	du	regard’).165	This	is	
followed	by,	or	simultaneous	with,	‘the	time	to	understand’	(‘le	temps	pour	
comprendre’).166	Finally	comes	‘the	moment	of	conclusion’	(‘le	moment	de	conclure’).167	
These	moments	are	subjective,	indeterminate,	and	linked	to	understanding.	This	is	so	
because	the	length	of	time	it	takes	each	prisoner	to	look,	understand,	and	conclude,	is	
unique	to	them.	Moreover,	it	is	only	at	the	end	of	the	process	when	the	prisoner	
formulates	an	answer	for	definite,	that	he	is	able,	looking	back,	to	measure	the	length	of	
																																								 																				
163	The	logical	problem	is	outlined	in	Lacan,	pp.	197-201.	
164	Lacan,	pp.	205-06.	
165	Ibid.,	p.	205.	
166	Ibid.	
167	Ibid.,	p.	206.	
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the	periods	of	looking	and	understanding	that	it	took	him	to	arrive	at	this	point	of	
concluding.	As	Miranda	Griffin	summarises:		
	
The	concluding	moment	retrospectively	constructs	‘l’instant	du	regard’	and	
‘le	temps	pour	comprendre’	as	such.	The	time	scheme	involved	here	is	
therefore	not	chronologically	dictated,	but	relies	on	a	more	subjective	
notion	of	the	relation	between	past,	present,	and	future.168	
	
What	makes	Lacan’s	formulations	of	time	here	particularly	relevant	to	the	Livre	and	to	the	
Estoires,	is	that	both	rework	chronological	time	within	the	framework	of	logical	time,	by	
reordering	their	linear	historical	events	in	a	subjective,	non-continuous	narrative.	As	we	
have	seen,	both	of	our	texts	work	backwards	from	‘the	moment	of	conclusion’	to	reorder	
and	reconstruct	events,	which	are	narrated	in	a	fallaciously	chronological	order,	so	as	to	
justify	ideologically	the	end	game	of	each	narrative:	Crusader	control	of	the	Holy	Land,	in	
the	case	of	the	Estoires,	or	knightly	combat	against	the	infidel,	in	the	case	of	the	Livre.	
	 So	far,	we	have	established	that	Lacan’s	formulations	of	logical	time	fit	the	pattern	
of	ideologically	re-chronologized	time	in	the	Estoires	and	the	Livre.	When	we	examined	the	
ways	of	charting	and	interpreting	time	in	those	works,	we	saw	that	confusion	in	the	way	
chronologies	are	narrated	resulted	in	a	fracturing	of	religious	and	historical	as	well	as	
temporal	sense.	A	deeper	reading	of	Lacan’s	article	reveals	how	he	similarly	charts	the	
breakdown	of	logical	meaning	as	time	is	warped	by	ideological	contingencies	and	
constraints.	This	is	another	reason	why	Lacan’s	article	can	illuminate	our	reading	of	the	
Estoires.	The	key	to	discerning	the	breakdown	of	logic	under	the	weight	of	ideology	in	
Lacan’s	writing	is	in	the	article’s	subtitle	of	‘un	nouveau	sophisme’.	Lacan	claims	to	be	
drawing	on	the	classical	form	of	sophism,	which	he	defines	as	being	a	meaningful	example	
																																								 																				
168	Griffin,	p.	23.	
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resolving	a	problem	which	is	at	that	moment	in	time	subject	to	philosophical	scrutiny.169	
However	the	primary	meaning	of	the	modern,	or	‘nouveau’	sophism,	evoked	by	his	
subtitle,	is	that	of	a	plausible	yet	fallacious	argument,	intended	to	display	dazzling	ingenuity	
in	reasoning	so	as	to	lead	the	reader	to	a	false	conclusion.	Lacan’s	solution	to	the	logical	
puzzle	does	largely	that,	by	providing	a	fallacious	argument	couched	as	truth,	rather	than	
an	example	which	resolves	a	current	issue,	although	his	example	of	the	prisoners	does	
touch	on	issues	of	current	affairs	of	the	time	at	which	he	was	writing.		
Couched	in	complex	language,	and	leading	to	the	correct	conclusion,	the	reasoning	
of	the	prisoners	as	expressed	by	Lacan	appears	to	logically	resolve	the	problem.	And	yet,	it	
does	not.	No	matter	how	many	times	the	prisoners	hesitate,	or	for	how	long,	if	one	of	them	
can	only	see	the	other	two	wearing	white	discs,	it	is	impossible	for	him	to	guess	for	certain	
that	he	is	also	wearing	a	white	disc.	The	only	situation	which	would	lead	to	certainty	is	if	
two	of	them	were	wearing	black	discs,	in	which	case	the	third	prisoner	would	know	that	he	
was	wearing	a	white	disc,	given	that	there	are	only	two	black	discs	available.	But,	as	all	
three	of	them	are	wearing	white,	they	cannot	arrive	at	the	correct	answer	for	certain,	only	
as	a	plausible	guess.	While	in	theory	the	prisoners	could	read	each	other’s	moments	of	
hesitation	so	as	to	guess	correctly	the	colour	of	the	disc	they	were	wearing,	in	practice	this	
is	a	highly	subjective	way	of	arriving	at	the	truth	which	would	necessitate	each	prisoner	
reasoning	at	the	same	speed	and	in	the	same	way.		
With	his	arguments,	Lacan	shows	that	how	we	view	time	is	subjective,	and	the	way	
in	which	we	reorder	it	reflects	our	flawed	logic,	as	the	prisoners	retrospectively	attribute	
different	moments	of	hesitation	to	the	drawing	of	different	conclusions.	The	format	in	
which	the	prisoners	reorder	subjective	time	goes	beyond	reflecting	their	flawed	logic,	to	
the	point	that	they	reshape	time.	Thus	their	fallacious	argument	or	process,	backed	up	by	
cause	(the	length	of	the	periods	of	hesitation	of	the	other	prisoners	cause	them	to	
																																								 																				
169	P.	199.	
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extrapolate	what	colour	disc	they	personally	are	wearing)	and	effect	(the	correct	
conclusion	is	found),	ends	up	championed	as	logical	because	it	arrives	at	the	truth,	when	
the	process	of	reasoning	is	in	fact	uncertain	and	subjective.		
This	is	precisely	what	happens	in	the	Estoires	and	in	the	Livre.	As	explored	above,	
events	are	rewritten	to	fit	into	a	subjective,	ideologically	driven	schema.	Yet	these	‘out	of	
time’	events,	whose	chronology	has	been	restructured,	not	only	end	up	warping	
timeframes	in	the	works,	but	even	the	internal	logic	of	the	narratives	themselves.	Different	
ways	of	ordering	and	interpreting	events	collide,	and	seemingly	logical	meanings	clash	and	
dissolve	as	they	contradict	each	other.	For	example,	we	have	analysed	the	passage	which	
suggests	that	the	Israelites	led	by	Moses	were	Christian.	Here,	the	reordering	of	time	to	
make	Christianity	centuries	older	than	it	is	reflects	the	warped	logic	of	this	crusading	
chronicle,	which	seeks	to	create	precedence	and	ideological	justification	for	Latin	Christian	
rule	in	the	Holy	Land.	Yet	this	flawed	logic	is	in	turn	reshaped	by	its	subjective	ordering	of	
time,	as,	taken	to	its	logical	extreme,	the	idea	that	Christians	existed	in	the	Old	Testament	
which	is	proposed	here	destroys	the	self-legitimating	argument	of	Christianity	as	the	New	
Covenant	superseding	the	Old	Covenant	of	the	Old	Testament.	Thus	the	Estoires’	
reordering	of	events	to	conform	to	an	ideological	schema	ultimately	nullifies	that	schema,	
and	the	ideas	behind	it.	This	means	that	the	reordering	of	time	results	in	a	breakdown	of	
sense	and	meaning.	
	 The	Estoires,	the	Livre,	and	Lacan’s	article	all	embody	and	explore	a	manipulation	
of	time	and	logic	amidst	settings	of	war	and	negotiation	leading	to	interrogations	of	the	
truth.	The	crusades	involved	battle,	diplomacy,	and	disagreement	over	religious	truths.	
Lacan	was	also	writing	in	a	time	of	war,	negotiation,	and	ideological	debates.	He	composed	
this	article	in	March	1945,	when	the	allied	defeat	of	the	Axis	was	anticipated	as	an	
inevitability,	but	had	not	yet	taken	place	—	this	anticipated	allied	victory	is	one	possible	
meaning	of	the	‘certitude	anticipée’	of	Lacan’s	title.	One	month	before	the	article	was	
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composed,	in	February	1945,	the	major	powers	of	the	Allies	—	the	UK,	US,	and	USSR	—	
met	at	Yalta	to	discuss	how	best	to	manage	Europe	in	the	anticipated	aftermath	of	the	
Second	World	War.	This	conference	is	obliquely	referenced	in	both	the	number	of	
prisoners	in	the	puzzle,	who	reflect	the	number	of	allied	leaders,	and	in	Lacan’s	proposition	
that	his	model	of	logical	time	could	have	a	practical	use	at	a	diplomatic	conference.170	
Lacan’s	exemplum	of	the	prisoners	who	evaluate	each	other’s	reactions	to	guess	at	their	
personal	truth	(i.e.	which	colour	disc	they	are	wearing)	is	transmuted	into	a	moral	message.	
Lacan	suggests	that	people	can	only	ascertain	the	truth	collectively.171	Yet,	we	are	warned	
that	this	collective	guessing	game	can	just	as	easily	lead	everyone	into	error	as	to	the	truth.	
Lacan	demonstrates	this	using	the	analogy	of	a	bridge	game,	the	outcome	of	which	is	
subject	to	chance.172	This	confirms	the	essential	nature,	yet	fallibility,	of	the	prisoners’	
collective	method	for	divining	truth:		
	
la	vérité	pour	tous	dépend	de	la	rigueur	de	chacun,	et	même	que	la	vérité,	
à	être	atteinte	seulement	par	les	uns,	peut	engendrer,	sinon	confirmer,	
l’erreur	chez	les	autres.	Et	encore	ceci	que,	si	dans	cette	course	à	la	vérité,	
on	n’est	que	seul,	si	l’on	n’est	tous,	à	toucher	au	vrai,	aucun	n’y	touche	
pourtant	sinon	par	les	autres.173	
	
This	passage	hints	at	the	necessity	of	co-operation	for	the	three	wartime	leaders,	while	
stressing	the	fragile	nature	of	this	collaboration,	which,	as	we	have	seen	from	the	example	
of	the	prisoners,	can	produce	truthful	or	deceptive	outcomes	depending	on	the	quality	of	
the	collective	process.	This	passage	also	confirms	the	import	of	the	analysis	of	the	logical	
																																								 																				
170	Lacan,	p.	212.	
171	Ibid.	
172	Ibid.	
173	Lacan,	p.	212.	
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problem	outlined	above,	in	that	it	shows	that	the	prisoners’	method	for	arriving	at	the	
truth	is	fallible,	subjective,	and	collective.	
	 In	the	Estoires,	we	encounter	far	older	yet	in	some	ways	analogous	situations	of	
war	and	diplomacy,	as	the	Crusaders	sometimes	fight	the	Ayyubid	armies	and	their	allies,	
but	at	other	times	negotiate	or	dialogue	with	Saladin	and	his	deputies.	The	Livre	also	
evokes	a	backdrop	of	crusading	war,	in	which	the	ideal	knight	fights	the	enemies	of	the	
Catholic	Church.	But	in	neither	the	Estoires	nor	the	Livre	is	the	truth	approached	as	a	
collective	construct	subject	to	reinterpretation,	as	Lacan’s	article	suggests	it	to	be.	Instead,	
in	their	imbrication	of	warped	logic	with	subjective,	logical	time,	on	a	singular	basis	(i.e.	
without	fully	considering	the	non-Catholics	who	are	equally	caught	up	in	the	crusades),	the	
fallacious	reasoning	of	the	Estoires	and	the	Livre	is	not	balanced	out	by	collective	
evaluation.	This	is	why	meanings	as	well	as	timeframes	crumble,	and	ultimately	contribute	
towards	the	breakdown	in	chivalric	identity	and	meaning.	
	
Part	VI	-	Textual	Context	
	
What	conclusions	can	be	drawn	as	regards	religious	travel,	translation,	and	chivalry	
in	the	Livre	and	Estoires?	The	above	examination	of	the	behaviour	of	cross-confessional	
chivalric	characters	in	the	Estoires	has	demonstrated	that	codes	of	chivalry	can	be	
translated,	in	that	the	concept	of	chivalry	can	be	moved	between	states,	reworked,	and	
redeployed.	So	Saladin	is	knighted	by	Hugh	of	Tiberias,	and	there	are	Muslim	knights	in	the	
Estoires,	despite	Llull’s	insistence	in	the	Livre	that	the	raison	d’être	of	a	knight	is	to	uphold	
the	Church.	However,	this	translation	comes	at	a	price,	as	it	results	in	a	breakdown	of	
categories.	Class	stratifications	disappear	as	members	of	the	bourgeoisie	are	dubbed.	
Religious	divisions	dissolve	as	Muslims	and	Christians	share	chivalric	qualities,	honours,	and	
tasks.	This	breakdown	in	categories	leads	to	a	loss	of	meaning	because	the	distinctions	
235	
	
defining	chivalry,	particularly	in	a	crusading	context,	dissolve.	In	the	Estoires,	we	see	this	as	
Muslims	behave	like	Christians	and	win	divine	approbation,	while	biblical,	eschatological,	
and	linear	timelines	collide	and	explode.	When	the	defining	boundaries	of	chivalry	are	lost,	
the	narrative	of	the	Estoires	breaks	down	and	stops	making	sense.	This	involves	a	failure	of	
words,	as	the	text	ends	despite	the	assurance	of	further	narrative	to	come.	There	is	a	
concomitant	loss	of	land,	as	much	of	the	territory	of	the	Crusader	States	is	captured.	
Evidently,	by	the	following	century,	it	was	felt	that	chivalry	itself	had	been	lost,	as	Llull	was	
motivated	to	write	his	treatise	in	order	to	re-establish	it.	In	the	Livre,	Llull	therefore	
presents	us	with	a	situation	in	which	by	analogy,	Europe,	like	the	character	of	the	squire	
who	sleeps	on	horseback,	had	ignorantly	sleepwalked	into	a	situation	in	which	chivalry	was	
admired,	but	no	longer	understood.	When	reading	the	Livre	and	the	Estoires	together,	we	
see	that	the	religious	translation	of	chivalry,	through	the	character	of	the	Crusader	who	
undertakes	a	religiously	motivated	journey	to	fight	as	a	knight	in	a	holy	war,	results	in	the	
destruction	or	distortion	of	the	identity	and	meaning	of	both	knight	and	text.	This	loss	of	
identity	and	meaning	undermines	any	monologic	readings	of	translation,	religion,	or	truth	
suggested	elsewhere	in	the	works.	
Thus	an	‘original’	Christian	form	of	knighthood	is	only	conjured	up	when	in	the	
Middle	East,	in	a	multi-faith	context,	and	combined	with	a	key	sub-duty	of	chivalry	—	
crusading	—	itself	a	form	of	chivalric	lay	devotion	built	on	movement	and	dialogue,	as	
Crusaders	travelled	on	campaign	in	the	Middle	East	and	negotiated	with	military	
opponents.	Chivalry	in	these	works	is	always	already	in	a	state	of	flux.	Fluid	conceptions	of	
knighthood	crystallise	in	particularly	interesting	ways	in	the	Estoires,	where	the	characters	
of	the	Muslim	knights	demonstrate	that	chivalry	has	not	been	translated	from	an	abstract,	
European	ideal	into	Middle	Eastern	praxis,	but	has	instead	been	created	and	defined	in	this	
form	in	the	multi-faith,	multilingual	environment	of	Outremer.	However,	this	is	not	to	
idealise	or	eulogise	the	intercultural	contact	or	political	accommodations	of	the	Crusader	
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States.	Interfaith	contact	between	Latin	Christians,	Eastern	Christians,	Jews,	Muslims,	
Samaritans,	and	other	faith	groups,	took	place	amidst	some	acculturation	and	cultural	
fusion,	but	it	‘did	not	lead	to	real	understanding	or	enduring	harmony’.174		
Another	reason	why	the	code	of	chivalry	can	be	translated,	at	a	price,	is	because	
the	ideological	foundations	of	knighthood	were	already	unstable	from	its	legendary	start,	
whenever	this	is	deemed	to	have	occurred.	Nowhere	are	the	paradoxes	of	chivalry	better	
symbolised	than	in	the	strange,	hybrid	figure	of	Llull’s	knight-hermit.	This	protagonist	
shows	the	latent	tensions	in	a	religious	conceptualisation	of	chivalry,	even	before	it	is	
diffused	throughout	Europe	and	the	Middle	East.	This	character	has	not	won	sufficient	
approbation	from	God	through	his	chivalric	way	of	life,	and	so	has	to	live	as	a	penitent	
hermit	in	order	to	ensure	that	he	gains	salvation.	Moreover,	his	conception	of	knighthood,	
and	his	practice	of	it,	are	always	challenged	by	the	civil	disorder	and	moral	corruption	he	
had	to	combat	as	a	knight.	These	troubles	are	as	much	at	the	root	of	his	knighthood	as	God	
is,	since	Llull	informs	us	that	the	Order	of	Chivalry	was	set	up	by	God	in	order	to	combat	
these	vices.	
We	have	also	seen	that	when	the	concept	of	chivalry	is	translated,	this	leads	to	
identities	being	exchanged	and	combined,	or	even	shading	into	one	another.	So,	Christian	
Crusaders	interact	with	peoples	of	other	Christian	denominations	and	faiths,	and	at	times	
recognise	these	non-Latin	adversaries	and	acquaintances	as	knights	and	equals,	and	vice-
versa.	In	this	part	of	the	chapter,	I	will	use	a	range	of	evidence	to	draw	out	moments	in	
which	Catholic	and	non-Christian	identities	collided	and	combined	in	Outremer.	I	will	
present	here,	then,	historical	reflections	of	the	literary	forms	of	such	encounters	which	we	
have	already	analysed	in	our	corpus,	in	order	to	deepen	our	critical	understanding	of	their	
literary	representations.	
																																								 																				
174	Asbridge,	pp.	188-89.	
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As	Thomas	Asbridge	argues,	scholars	can	only	hope	that	their	work	‘does	justice’	to	
the	topic	of	the	crusades	if	they	use	the	whole	range	of	evidence	available,	from	‘texts’,	
both	literary	and	historical,	to	‘material	culture	and	archaeology’.175	In	an	attempt	to	do	
justice	to	the	literary	crusading	narratives	analysed	in	this	chapter,	it	is	useful	to	juxtapose	
them	with	evidence	not	just	from	historical	accounts,	but	also	from	material	culture	and	
archaeological	remains.	This	is	a	way	of	drawing	out	some	of	the	nuances	of	the	works	that	
have	not	yet	been	addressed	by	critics.	I	suggest	that	reading	the	Estoires	in	relation	to	
contemporary	historical	and	material	evidence	both	clarifies	obscure	passages	and	reveals	
the	significance	of	what	may	otherwise	appear	to	be	no	more	than	inconsequential,	
passing	references.	When	we	read	the	Estoires	alongside	other	sources	we	illuminate	the	
literary	text,	but	we	also	allow	the	literary	text	to	deepen	our	understanding	of	the	
complexities	of	the	historical	and	social	life	of	Crusader	societies.	In	reading	medieval	
literary	texts	alongside	material	culture	and	social	history	in	this	way,	I	am	indebted	to	the	
reading	models	practised	with	Old	French	literature	by	Sharon	Kinoshita.176	
I	will	show	how	the	Christian	Crusader	knight	participates	in	a	mixed	faith	culture,	
even	when	espousing	those	religious	and	political	ideals	which	appear	to	define	most	
strongly	the	exclusionary,	peculiarly	Latin	Christian	ideologies	of	the	societies	of	Outremer.	
To	this	end	I	will	draw	out	specific	instances	in	the	Estoires	in	which	we	see	exclusionary	
tendencies	at	work,	as	Crusaders	engage	in	behaviour	or	create	definitions	that	seem	to	
shut	out	those	of	other	Christian	denominations	and	of	other	faiths.	I	will	then	provide	
historical	examples	which	demonstrate	that	the	ideological	foundations	of	the	idea	
previously	examined,	on	which	the	literary	and	historical	Crusaders	established	an	
exclusionary	vision,	were	in	fact	shared	to	a	certain	extent	by	those	of	other	faith	
backgrounds.	In	light	of	this,	I	will	subsequently	analyse	how	uncovering	such	instances	of	
																																								 																				
175	Pp.	XXIV,	3.	
176	Medieval	Boundaries:	Rethinking	Difference	in	Old	French	Literature,	The	Middle	Ages	Series	
(Philadelphia:	University	of	Pennsylvania	Press,	2006).	
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shared	concepts,	even	in	the	midst	of	the	most	exclusionary	ideologies,	can	further	
illuminate	our	reading	of	the	Estoires,	and	of	the	social	and	textual	crises	it	portrays,	as	
different	identities	overflow	their	imagined	boundaries	to	shade	into	one	another.	
We	have	seen	that,	in	the	Estoires,	the	Crusading	movement	is	imbued	with	and	
driven	by	eschatological	and	apocalyptic	hopes	and	fears.	Accordingly,	Saint	George	
appears,	and	the	True	Cross	becomes	linked	to	prodigies	and	prophecies.	These	ideological	
visions	appear	unique	to	the	Latin	Christians,	in	that	they	relate	to	God’s	approbation	for	
Latin	Christian	Crusader	warfare,	coupled	with	a	promise	that	the	Crusaders	will	retake	
Jerusalem	(when	God	has	decreed	the	time	is	right	and	the	True	Cross	is	once	again	
recovered).	This	rhetoric	appears	to	exclude	Muslims	and	Jews	from	divine	salvation,	and	
from	anything	but	temporary	earthly	power.	It	even	implicitly	excludes	non-Latin	
Christians,	who	used	different	relics	in	battle,177	and	who,	as	we	have	seen,	the	Estoires	
portrays	as	ideologically	and	fiscally	excluded	from	the	Crusader	Kingdom	of	Jerusalem.178	
Yet	such	apocalyptic	fears	were	not	limited	to	Christians	in	Europe	and	the	Middle	
East	at	this	time,	but	were	shared	by	Muslims	and	Jews	in	these	areas	also.	For	example,	in	
the	decades	leading	up	to	1186,	astrologers	foretold	the	end	of	the	world	on	the	sixteenth	
of	September	of	that	year,	both	amongst	Muslims	and	Christians.179	I	contend	that	this	is	
why	we	see	the	Muslim	army	in	the	Estoires	responding	to	the	prodigy	of	fire	supposedly	
brought	about	by	the	True	Cross	not	with	fear	and	flight	but	with	wonder	(154).	This	
incident	of	light	observed	at	night	is	not	fanciful	given	the	astronomical	phenomenon	of	
the	‘medieval	maximum’,	which	we	have	seen	was	a	series	of	disturbances	in	the	night	sky	
caused	by	increased	solar	activity	and	viewed	by	the	Crusaders	as	signs	of	divine	
																																								 																				
177	For	example,	the	army	defending	the	city	of	Edessa	from	the	atabeg	of	Mosul	and	his	army	in	
1110	followed	the	Armenian	relic	of	the	Holy	Cross	of	Varag.	See	MacEvitt,	p.	91.	
178	As	demonstrated	in	the	episode	of	the	Estoires	examined	above,	in	which	Armenians,	who	are	
eager	to	help	the	Latins	defend	the	Kingdom	of	Jerusalem	from	Muslim	incursions,	never	resettle	in	
the	Kingdom	because	they	are	unwilling	to	pay	the	Catholic	tithes	which	would	be	forced	on	them	
by	the	Latin	clergy.	See	pp.	91-95	in	the	Estoires.	
179	Asbridge,	p.	337.	
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approbation	of	their	activities.180	What	is	interesting	in	the	Estoires’s	portrayal	of	this	
celestial	occurrence	is	the	way	in	which	the	narratorial	voice	emphasises	the	proximity	of	
the	encamped	Muslim	army	to	the	Christians,	so	that	they	witness	the	prodigy	almost	side-
by-side	(‘priés	de	l'autre’,	154).	They	are	united	in	marvelling	at	the	miracle	and	at	the	
noise	that	the	Christian	army	produce	in	celebration	(154).	While	the	Christian	army	are	
uniformly	‘lié’,	the	Muslims	are	troubled,	but	they	do	wonder,	demonstrating	a	shared	
appreciation	of	the	momentous	nature	of	the	incident	that	cuts	across	different	faiths	
(154).	
Linked	to	this	fear	of	prodigies	and	prophecies	which	were	interpreted	as	
suggesting	that	the	end	of	the	world	was	approaching,	was	the	drive	to	travel	to	the	Holy	
Land	to	atone	and	to	witness	the	last	days	there.	This	is	an	implicit	reason	in	the	Estoires	
for	the	Crusaders’	presence	in	the	Middle	East.	Again,	these	twinned	ideas	of	the	
impending	nature	of	the	end	of	the	world	and	the	importance	of	the	Holy	Land	during	the	
Apocalypse	were	not	unique	to	the	Crusader	Christians.	Jewish	communities	of	the	
eleventh	century	were	also	rocked	by	‘millenary	expectations’	and	‘rumours	that	Signs	of	
the	Messiah	had	appeared’.181	Consequently,	medieval	Jewish	communities	from	Europe,	
and	indeed	from	around	the	globe,	also	migrated	to	the	Holy	Land,182	or	went	on	
pilgrimage	there,	in	anticipation	of	the	end	of	the	world.183	For	example,	we	know	that	in	
1214,	there	was	a	Franco-Jewish	community	in	Jerusalem,	led	by	rabbis	who	had	emigrated	
from	Brittany.184		
So,	francophone	Christian	Crusaders	were	not	the	only	French-speaking	religious	
group	to	move	to	the	Holy	Land	in	order	to	be	close	to	sacred	sites	and	to	be	well	placed	to	
meet	the	Messiah	at	the	end	of	days.	Such	Crusaders	could	have	met	francophone	Jewish	
																																								 																				
180	Riley-Smith,	The	Crusades,	p.	70.	
181	Joshua	Prawer,	The	History	of	the	Jews	in	the	Latin	Kingdom	of	Jerusalem	(Oxford:	Clarendon,	
1988),	pp.	10,	12.	
182	Ibid.,	p.	VII.	
183	Ibid.,	pp.	31-32,	40-41,	76,	90,	106-07.	
184	Ibid.,	p.	78.	
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settlers	with	the	same	aims	in	the	Kingdom	of	Jerusalem,	in	the	thirteenth	century,	when	
the	Estoires	was	composed.	Thus	the	Crusader	sees	himself,	in	his	hopes	of	finding	religious	
and	eschatological	fulfilment	in	the	Holy	Land,	reflected	not	just	in	his	Muslim	opponents,	
who,	as	we	have	seen	above,	are	similarly	caught	up	in	eschatological	interpretations	of	
prophecies	and	astronomical	phenomena,	but	also	in	the	Jewish	European	religious	settlers	
seeking	proximity	to	the	Holy	Land	or	to	the	Messiah.	I	propose	that	this	is	one	of	the	
reasons	why	the	Estoires	is	determined	to	label	the	Crusaders	as	‘nos	crestiens’	during	their	
battles	against	the	Muslims.	Such	labelling	reiterates	clearly	their	separate	religious	
identity,	which	was	momentarily	blurred	by	moments	of	shared	interaction,	such	as	joint	
wonder	at	the	miraculous	fire	of	the	True	Cross.	I	contend	that	the	Crusaders’	realisation	
that	their	eschatological	hopes	and	travels	were	shared	by	Jewish	communities	suggests	
one	reason	why	the	Estoires	adopts	Old	Testament	terminology	to	try	and	establish	a	
Christian	counter-claim	to	the	Promised	Land.	It	also	hints	at	a	reason	why	the	Estoires	
shows	such	interest	in	Old	Testament	geography	and	history,	as	well	as	in	more	obscure	
Abrahamic	areas	such	as	Samaritan	ritual	practice.185		
I	have	argued	that	in	the	Estoires,	the	primary	motivation	for	the	Crusaders’	
military	campaigns	is	religious	fervour.	This	is	why,	in	the	text,	the	crusading	armies	are	
called	‘nos	crestiens’,	why	God	and	Saint	George	come	to	their	aid,	and	why	their	
territories	are	described	with	reference	to	biblical	sources	more	frequently	than	to	
contemporary	topography.	In	this	they	reflect	the	historical	crusades,	which	were	launched	
as	a	Holy	War	by	Pope	Urban	II’s	sermon	at	Clermont	in	1095.	Yet	I	have	also	highlighted	
the	existence	of	characters	in	the	Estoires	who	are	courtly	knights	yet	Muslims.	These	
characters	demonstrate	that	Crusader	knights	understood	that	they	were	not	the	only	
elite,	religiously	motivated	warriors	fighting	in	the	Middle	East.	They	knew	that	some	of	
their	opponents	were	their	counterparts	—	similarly	socially	esteemed	warriors,	whose	
																																								 																				
185	Samaritanism	is	a	form	of	Judaism.	See	The	New	Standard	Jewish	Encyclopedia,	ed.	by	Geoffrey	
Wigoder	and	others,	7th	edn	(New	York:	Facts	On	File,	1992),	p.	826.	
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campaigns	were	also	imbricated	with	religion,	but	in	this	case	with	Islam.	I	have	further	
shown	that	the	narratorial	voice	of	the	Estoires	recognises	that	certain	Islamic	armies	also	
fight	specifically	for	religious	reasons,	hence	why	Elxelin	and	his	army	carry	a	religious	
standard	into	battle	and	seek	the	blessing	of	the	Caliph.		
The	reasons	why	the	crusades	took	place	at	the	time	and	in	the	format	that	they	
did	are	tremendously	complex.	However,	the	historical	counterparts	of	the	Christian	and	
Muslim	knights	of	the	Estoires	fought	political	campaigns	to	obtain	land	in	the	Middle	East	
for	religious	reasons	partly	on	account	of	two	ideological	movements	dominating	European	
and	Middle	Eastern	religio-political	thought	at	the	time:	the	aftermath	of	the	Gregorian	
Reform,	and	the	Sunni	Revival.	The	Gregorian	Reform	was	a	papal	movement	which	began	
in	the	eleventh	century	and	developed,	amongst	other	policies,	ideas	about	ecclesiastically	
directed	violence.186	Popes	sought	initially	to	sponsor	and	control	war	as	a	‘military	arm’	
with	which	to	reinforce	the	agenda	of	this	papal	reform	movement,187	so	it	was	partly	out	
of	a	desire	for	‘reform	and	papal	empowerment’	that	Gregory	VII	developed	ideas	of	
papally	sanctioned	violence.188	Urban	II	then	built	on	these	desires	and	ideas,	as	well	as	on	
previous	centuries	of	Christian	thought	on	war	and	violence,	to	launch	the	First	Crusade.189	
So,	the	ideas	of	the	Gregorian	Reform,	which	formed	an	ideology	of	ecclesiastical	renewal,	
influenced	and	motivated	ideas	of	holy	war	in	the	form	of	crusades.		
Yet	Latin	Christianity	was	not	the	only	faith	that,	as	part	of	wider	religious	reforms,	
elaborated	ideas	of	holy	war,	specifically	in	the	Holy	Land.	Within	Islam,	the	Sunni	Revival	
worked	in	parallel	with	the	existing	religious	and	juridical	concepts	of	jihad	to	drive,	or	to	
justify	ideologically,	Saladin’s	campaigns	against	both	the	Shi’ite	Fatimids	in	Egypt,	and	the	
																																								 																				
186	Asbridge,	p.	16.	
187	Ibid.	
188	Ibid.,	p.	10	
189	Ibid,	pp.	10,	14-17.	
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Latin	Christian	Crusader	States.190	The	Sunni	Revival	was	a	cultural	and	religious	
reformation	that	began	in	the	eleventh	century,	but	it	dominated	Islamic	religio-political	
thought	in	the	twelfth	century,	and	Saladin	championed	its	ideals.191	This	reform	drove	and	
embraced	change	in	‘almost	all	aspects	of	Islamic	thought’,	from	law	to	theology,	mysticism	
to	administration.192	It	was	a	movement	on	which	Saladin	drew	to	such	an	extent	to	
legitimise	his	territorial	conquests	and	political	hegemony	that,	as	A.	R.	Azzam	argues,	we	
need	to	understand	the	cultural	and	religious	reformation	of	the	Sunni	Revival	in	order	fully	
to	understand	Saladin.193	As	the	principal	protagonist	of	the	Estoires,	it	is	crucial	to	
understand	Saladin’s	character,	and	so	it	is	useful	to	read	the	Estoires’s	literary	depiction	of	
Saladin’s	military	campaigns	alongside	historical	evidence	as	to	his	political	and	religious	
motivations	for	war.	
Clearly,	different	cultural	and	religious	movements	and	beliefs	do	not	reflect	each	
other	exactly,	nor	do	they	work	in	synchronised	ways.	Yet	a	comparative	reading	of	these	
movements	shows	here	that	the	campaigns	of	both	the	Islamic	and	the	Christian	Crusader	
armies	were	nourished	by	late	eleventh-	and	twelfth-century	developments	in	eleventh-
century	ideologies	of	politicised	spiritual	renewal,	whether	of	the	Gregorian	Reforms,	or	of	
the	Sunni	Revival.	These	ideologies	fed	the	development	of	concepts	of	holy	war,	whether	
of	crusade	or	of	jihad.	Popes	sought	initially	to	sponsor	and	control	war	as	a	‘military	arm’	
with	which	to	reinforce	the	agenda	of	the	papal	reform	movement;194	Saladin,	in	alliance	
with	the	religious	class,195	created	a	counter-crusade	partly	as	a	‘political	manifestation’	of	
																																								 																				
190	Jihad,	meaning	‘“striving”’	in	Arabic,	can	refer	to	a	range	of	warlike	concepts	in	Islamic	tradition,	
from	‘the	internal	struggle	waged	against	sin	and	error’,	to	‘physical	warfare	against	the	infidel’.	See	
Asbridge,	p.	25.	In	its	ambiguity,	referring	both	to	personal	moral	struggles	and	large	military	
campaigns,	it	parallels	the	medieval	Christian	use	of	terminology	of	holy	struggle.	While	‘for	
centuries	theologians	had	characterised	the	internal,	spiritual	battle	that	devoted	Christians	waged	
against	sin	as	the	“warfare	of	Christ”’,	Pope	Gregory	VII	shifted	discussions	of	warfare	of	Christ	to	
make	them	into	actual	military	campaigns	against	non-Christians.	See	Asbridge,	p.	16.	
191	Azzam,	pp.	XXIII,	233,	236-37.	
192	Ibid.,	p.	XXIII.	
193	Ibid.	
194	Asbridge,	p.	16.	
195	Azzam,	pp.	109-10.	
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the	Sunni	Revival.196	So,	to	this	extent,	the	Christian	Crusader	finds	his	reflection	in	the	
Muslim	soldiers	fighting	under	Saladin,	and	vice	versa.	I	suggest	that	this	is	why	there	are	
Muslim,	courtly	knights	in	the	Estoires.	I	propose	that	this	is	also	another	reason	why	there	
is	an	awareness	in	the	Estoires	that	certain	Islamic	armies	fought	for	religious	reasons.		
The	Gregorian	Reform	and	the	Sunni	Revival	are	important	for	understanding	why	
these	episodes	occur	in	the	Estoires.	Moreover,	such	instances	contribute	to	the	collapse	in	
chivalric	identity	in	the	Estoires,	which	eventually	results	in	the	end	of	the	text	itself	as	the	
narratorial	voice	breaks	off	without	achieving	even	a	semblance	of	narrative	resolution	or	
completion.	Understanding	how	the	Sunni	Revival	and	the	Gregorian	Reform	operate	in	the	
background	of	the	Estoires	enables	us	as	readers	to	gain	a	deeper	understanding	of	why	
chivalric	and	textual	identities	and	narratives	implode	in	the	Chronicle.	In	both	his	literary	
portrayal	and	his	historical	incarnation,	the	Christian	Crusader	was	granted	an	exceptional	
status	and	right	by	the	European	Catholic	Church.	This	meant	that	he	could	claim	spiritual	
rewards	for	the	use	of	specifically	directed	violence.	In	the	Estoires,	the	knight	discovers	his	
exceptional,	singular	status	to	be	a	mirage	when	he	confronts	Christian	and	Muslim	knights	
fighting	in	Islamic	armies	which	are	sometimes	explicitly	motivated	by	religious	goals.	
Through	these	encounters,	the	Christian	Crusader	knight	of	the	Estoires	sees	that	the	
religious	and	political	movement,	which	directed	his	faith-based,	violent	claim	to	the	Holy	
Land,	and	claimed	a	singular	status	for	itself,	for	this	claim,	and	for	the	Crusader	knight,	was	
in	reality	far	from	unique.		
The	Crusading	movement,	which	partially	arose	from	the	Gregorian	Reform,	was	
mirrored	in	the	jihadist	movement,	which	to	a	certain	extent	sprang	from	the	Sunni	Revival.	
Although	there	was	much	dividing	the	movements	and	they	did	not	develop	in	tandem	
with	one	another,	they	shared	a	certain	imbrication	of	politics	and	religion,	as	the	religious	
classes	worked	with	the	political	operators	in	directing	the	violence	of	armies	of	the	
																																								 																				
196	Ibid.,	p.	25.	
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crusade	and	the	counter-crusade.	They	both	assumed	a	singular	status	in	that	they	both	
claimed	unique	divine	approbation	for	their	movement	and	its	aims.	Most	importantly,	
they	both	purported	to	be	exclusively	entitled	to	wield	religiously	motivated,	spiritually	
ennobling	violence	in	a	faith-based	claim	to	territory	in	the	same	geographical	area.	
Through	literary	interaction	with	characters	such	as	Saladin,	or	through	historical	
interaction	with	knights	such	as	Usāmah	ibn	Munqidh,197	Crusader	knights	of	the	Estoires	
and	of	Outremer	may	well	have	been	aware	of	the	Sunni	Revival	and	of	its	parallels	to	the	
ecclesiastical	reforms	in	Europe	driving	the	crusading	movement.	Even	if	they	were	
oblivious	of	the	church	reforms	and	the	Sunni	Revival,	though,	they	were	still	aware	of	the	
effects	of	these	movements:	that	the	Crusaders’	religious	motivation	to	conquer	territory	in	
the	Holy	Land	was	mirrored	in	the	religious	drive	of	the	Islamic	armies	who	repulsed	them.	
Such	a	realisation	contributes	to	the	breakdown	in	coherent	chivalric	identity	observed	in	
the	Estoires.	
So	far	in	this	section,	I	have	examined	how	even	exclusionary	behaviours	and	ideas,	
as	we	see	them	portrayed	in	the	Estoires	and	corroborated	in	historical	evidence,	can,	
surprisingly,	be	read	as	sharing	subtle	conceptual	common	ground	with	exclusionary	
behaviours	and	ideas	employed	by	rival	groups.	This	contributed	to	an	undermining	of	both	
these	exclusionary	ideas	and	of	the	identities	built	upon	them.	In	turn,	this	leads	to	a	
collapse	in	the	stability	of	knightly	identity,	and	to	an	abrupt	halt	in	the	narrative.		
Next	I	will	consider	examples	from	the	Estoires	which	depict	interfaith	interaction	
alongside	a	wider	range	of	evidence	—	geographical,	archaeological,	and	architectural	as	
well	as	historical	—	in	order	to	deepen	our	understanding	of	these	sections	of	the	Estoires	
																																								 																				
197	Usāmah	was	a	twelfth-century	Syrian	nobleman	who	had	extensive	dealings	with	Crusader	
settlers.	His	unique	written	testimony	of	life	in	Outremer	is	accessible	in	an	English	translation:	
Usāmah	ibn	Munqidh,	An	Arab-Syrian	Gentleman	and	Warrior	in	the	Period	of	the	Crusades:	
Memoirs	of	Usāmah	ibn-Munqidh	(Kitāb	al-Iʻtibār),	ed.	and	trans.	by	Philip	Khuri	Hitti,	with	a	new	
foreword	by	Richard	W.	Bulliet	(New	York:	Columbia	University	Press,	2000),	ACLS	Humanities	E-
Book.	
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which	lead	to	a	collapse	in	narrative	stability.	I	will	show	that	there	were	many	further	ways	
in	which	Latin	Crusader	chivalric	identity	became	interwoven	with	the	identities	of	other	
faith	groups,	and	that	drawing	out	these	examples	and	reading	them	in	their	medieval	
context	enhances	our	understanding	of	the	Crusader	knight’s	religious	identity	far	beyond	
merely	how	it	is	portrayed	in	the	Estoires.	Instead	it	reveals	paradigms	that	help	us	reflect	
on	and	reformulate	approaches	not	just	to	the	Estoires	but	also	to	the	Livre,	as	well	as	to	
the	historical	and	cultural	evidence,	and	theoretical	approaches,	which	we	have	used	as	
tools	in	our	literary	readings	in	this	chapter.	
One	of	the	ways	in	which	we	glimpse	occluded	instances	of	interfaith	interaction	in	
the	Estoires	is	in	its	portrayal	of	international	trade.	Interfaith	and	interdenominational	
commercial	partnerships	of	the	medieval	Middle	East	are	referenced	when	we	glimpse,	at	
the	heart	of	Crusader	Jerusalem	as	it	is	portrayed	in	the	Estoires,	the	‘Canges	des	Suriens’,	
or	‘Money	Exchange	of	the	Syrians’	(183,	214-15).	Given	that	all	travellers,	regardless	of	
religious	denomination,	needed	to	change	currencies,	and	because	these	‘Syrians’	were	
working	in	Crusader-ruled	Jerusalem,	their	exchange	must	have	been	a	space	of	multi-faith	
commercial	transactions.	The	money-changers	were	likely	Arabic-speaking	Christians,	who	
could	be	Melkite,	Maronite,	Jacobite,	or	Nestorian,	but	were	usually	referred	to	by	
‘Surianus’	and	its	vernacular	cognates	by	the	Crusaders.198	Historical	evidence	indeed	
shows	that	international	trade	frequently	cut	across	religious	boundaries.	Multinational	
trade	flourished,	benefitting	both	Christian	Crusader	settlers	and	Muslim	populations.199	
Within	the	Latin	East,	commercial	partnerships	between	men	from	different	religious	
communities	were	set	up.200	The	establishment	of	the	Cours	de	la	Fonde	specifically	to	deal	
																																								 																				
198	MacEvitt,	p.	102.	
199	Asbridge,	pp.	182-83.	
200	Riley-Smith,	The	Crusades,	p.	107.	
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with	small-scale	commercial	cases	involving	more	than	one	religious	community	further	
demonstrates	that	inter-communal	trading	frequently	occurred.201	
While	the	Estoires	does	not	directly	depict	the	linguistic	challenges	of	conducting	
business	across	several	communities	and	states,	we	are	introduced	to	at	least	one	
loanword	brought	into	Old	French	through	Middle	Eastern	trade.	The	narratorial	voice	
explains	for	the	European-based	audience	what	the	meaning	of	the	word	‘caravane’	is,	
providing	a	detailed	explanation	of	how	Muslim	merchants	('Li	marcheant	Sarrazin’)	
travelled	in	convoys	called	caravans	(117-18).	The	explanation	of	this	trade-related	loan	
word	from	Persian,	designating	a	business	activity	which	the	text	presents	as	specifically	
carried	out	by	Saracens,	suggests	that	interfaith	trade	involved	some	linguistic	
interpretation.202	Most	Crusader	settlers	continued	to	use	French	and	Latin	as	spoken	and	
written	languages	of	communication,	with	only	a	minority	learning	local	languages	such	as	
Arabic,	Armenian,	Hebrew,	or	Syriac.203	Yet	some	isolated	historical	evidence	does	indeed	
point	to	codified	language	learning	to	facilitate	trade	in	the	medieval	Middle	East:	there	are	
two	extant	copies	of	a	‘Frankish’-Arabic	vocabulary	list.204	In	these	documents,	words	in	Old	
French	are	transcribed	in	Coptic	letters,	and	given	an	Arabic	translation.205	These	include	
Frankish	terms	which	are	Frenchified	Arabic,	suggesting	that	‘such	Arabic	terms	entered	
the	speech	of	Latins	who	had	been	living	in	the	Frankish	Levant	for	several	generations’.206	
This	would	be	impossible	without	some	interaction	between	Crusaders,	their	descendants,	
and	Arabic-speaking	Eastern	Christians,	Jews,	and	Muslims.207	
																																								 																				
201	Ibid.,	pp.	106-07.	
202	As	regards	the	linguistic	derivation	of	the	word,	see	the	entry	for	‘Caravan’	in	the	Shorter	Oxford	
English	Dictionary	Sixth	Edition,	version	3.0.2.1	(Oxford	University	Press,	2007)	[on	CD-ROM].	
203	Asbridge,	p.	177.	
204	Kedar,	p.	215.		
205	Ibid.	
206	Ibid.,	p.	216.	
207	Some	Eastern	Christians,	such	as	the	Jacobites,	Nestorians,	Maronites,	and	some	Melkites,	spoke	
Arabic	(MacEvitt,	p.	102).	
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When	the	caravan	is	described	in	the	Estoires,	we	are	informed	that	such	caravans	
were	protected	by	the	lords	through	whose	lands	they	journeyed	(117-18).	These	lords	
who	interacted	with	the	Muslim	traders	were	both	Muslim	and	Christian,	as	demonstrated	
by	the	attack	and	robbery	that	the	Christian	Prince	Reynald,	Lord	of	the	Crac,	carries	out	on	
a	caravan	(117).	Reynald’s	attack	is	morally	encoded	as	exceptional	and	wrong	by	the	
Estoires.	All	the	characters,	and	the	narratorial	voice,	are	scandalised	by	Reynald’s	violence	
and	appropriation	of	the	wealth	of	the	caravan.	His	actions	are	portrayed	as	sinful	(‘le	mal	
k’il	fist’),	uncalled	for	in	a	time	of	truce	(‘ne	quidierent	mie	illuec	avoir	garde	des	crestiiens	
pour	çou	ke	trives	estoient’),	and	exceptional	when	compared	to	how	most	lords	behave	
(‘les	fait	garder	li	sires	en	qui	tiere	il	sont,	par	nuit	et	par	jour,	et	conduire	fors	de	sa	tiere’)	
(116-18).	Read	in	the	light	of	the	historical	evidence	detailed	above,	for	business	
partnerships	that	cut	across	religious	affiliations,	and	for	the	codified	learning	of	languages	
to	facilitate	trade,	the	literary	loanword	of	‘caravane’	again	demonstrates	the	mobility	of	
borders	in	the	historical	Crusader	States	and	in	their	literary	reflection	in	the	Estoires.		
The	Estoires	shows	us	that	economically	driven	interfaith	interaction	occurred	not	
just	on	account	of	trade	partnerships,	but	also	through	agricultural	co-operation.	During	
one	of	the	text’s	topographical	digressions,	we	are	told	of	a	certain	area	that	‘en	celui	mont	
a	mout	de	boinne	tiere	et	de	boines	viles,	dont	Sarrazin	et	crestiien	partisent	moitié	a	
moitié’	(123).	This	suggests	that	in	a	certain	area,	agricultural	land,	tasks,	and	profits	were	
shared	between	Muslim	and	Christian	communities,	a	statement	surprising	in	a	chronicle	
documenting	crusade	hostilities.	Indeed,	having	examined	archaeological	evidence	for	
medieval	Frankish	communities	in	the	Middle	East,	Ellenblum	has	shown	that	outside	the	
main	cities,	Frankish	settlements	were	constructed	either	in	areas	where	native	Christians	
formed	the	majority,	or	in	sparsely	populated	countryside.208	Franks	did	not	settle	in	areas	
																																								 																				
208	Frankish	Rural	Settlement,	p.	36.	
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where	there	was	a	Muslim	majority.209	Ellenblum’s	findings	have	been	corroborated	by	the	
work	of	other	scholars.210		
While	Ellenblum’s	evidence	as	to	the	limited	segregation	of	Frankish	settlements	is	
incontrovertible,	there	were	exceptions	to	this	pattern.	In	the	twelfth	century,	a	treaty	
between	Muslim	Damascus	and	Christian	Jerusalem	established	an	area	of	fertile	farmland	
east	of	the	Sea	of	Galilee	as	a	partially	demilitarised	zone.211	Muslim	and	Christian	farmers	
co-operated	there,	and	they	and	their	states	received	equal	shares	of	the	harvest	from	this	
place.212	This	historical	example	confirms	the	veracity	of	the	episode	of	agricultural	co-
operation	in	the	Estoires.	Here,	politically	sanctioned	interfaith	sharing	and	co-operation	
undercut	the	exclusionary	ideology	of	holy	war	on	which	the	knightly	Crusader	settler’s	
identity	was	constructed.	In	this	way	it	contributes	to	the	erosion	of	the	stability	of	chivalric	
identity	observed	throughout	the	Estoires.	
The	Estoires	moves	beyond	narrating	obligatory	interfaith	interactions	through	
trade	and	agricultural	production,	to	show	instances	of	optional,	specifically	religious	
interaction,	whether	through	shared	or	syncretic	worship	practices,	or	even	through	
conversion.	There	are	several	instances	of	shared	and	syncretic	worship	in	the	Estoires.	The	
Muslim	character	Saladin	is	able	to	worship	in	ways	which	are	surprising	for	the	modern	
reader,	as	they	blur	the	boundaries	between	Islamic	and	Christian	practices.	Notably,	
however,	they	are	not	considered	worthy	of	remark	by	the	narratorial	voice	or	characters,	
suggesting	that	they	were	not	considered	exceptional	events	in	the	world	of	the	Crusader	
States.	So,	Saladin	attends	Mass	out	of	curiosity,	accompanied	by	his	erstwhile	opponent	
the	King	of	Jerusalem	(174-75).	And	when	Saladin	defeats	the	Crusaders	at	the	Battle	of	
Hattin,	in	what	was	the	military	turning	point	which	enabled	Saladin’s	armies	to	conquer	
most	of	the	land	of	the	Crusader	States,	the	Sultan	is	portrayed,	without	irony,	as	praying	in	
																																								 																				
209	Ibid.	
210	See	Asbridge,	p.	177,	and	Kedar,	p.	221.			
211	Asbridge,	p.	136.	
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thanks	for	his	victory	to	the	same	God	as	is	praised	by	the	Christians	whom	he	has	
defeated:	‘Salehadins	rendi	grasses	a	Nostre	Segnour	de	çou	k'il	li	avoit	fait	si	grant	
hounour	k'il	avoit	desconfis	les	crestiiens	et	pris’	(197,	emphasis	mine).	Here,	the	name	of	
‘Our	Lord’,	‘Nostre	Segnour’,	echoes	Christian	liturgy,	while	the	possessive	pronoun	
reminds	the	audience	that	Saladin	is	praying	to	the	God	that	they	call	their	own,	despite	
the	fact	that	Saladin	has	just	defeated	‘les	crestiiens’.	
		 Saladin	may	be	an	exceptional	protagonist,	whom	the	Estoires	depicts	as	a	
potential	Christian	convert,	but	he	nevertheless	remains	a	non-Christian	who	participates	
in	Christian-influenced	forms	of	worship.	Moreover,	so	does	his	brother,	who	frees	the	
Christian	prisoners	out	of	love	for	Jesus	(220),	in	an	ambiguous	religious	gesture	that,	as	
shown	above,	could	be	read	as	Christian,	Islamic,	or	syncretic.	These	polyvalent	religious	
gestures,	prayers,	and	forms	of	worship	chime	with	the	shared	and	syncretic	worship	
practices	and	places	which	were	features	of	popular	religion	in	the	Holy	Land	and	Syria	at	
the	time.213	Christians	and	Muslims	both	worshipped	at	the	holy	sites	in	the	Temple	
Compound;214	Jews	and	Christians	probably	converged	in	worship	at	the	tomb	of	Rav	
Kahana	near	Tiberias;215	Jews,	Christians,	and	Muslims	all	revered	the	tombs	of	the	
Patriarchs	in	Hebron.216	As	Riley-Smith	concludes,	‘shared	places	of	worship	and	shrines	
were	features	of	popular	religion	in	Palestine	and	Syria	and	were	tolerated	by	the	Latin	
clergy’.217		
The	Estoires	hints	that	such	shared	worship	practices	could	lead	to	further	religious	
co-operation,	even	to	conversion.	I	contend	that	this	is	why	Saladin	promises	in	the	Estoires	
to	free	from	prison	all	of	the	King	of	Jerusalem’s	men	who	are	Christian:	‘tous	ses	hommes	
																																								 																				
213	Riley-Smith,	The	Crusades,	p.	91.	
214	Ibid.;	Asbridge,	p.	180.	
215	Shirin	A.	Khanmohamadi,	In	Light	of	Another’s	Word:	European	Ethnography	in	the	Middle	Ages	
(Philadephia:	University	of	Pennsylvania	Press,	2014),	p.	171;	Riley-Smith,	‘Government	and	the	
Indigenous’,	p.	125.	‘Rav’	means	‘rabbi’	(see	the	entry	for	‘rav’	in	the	Shorter	Oxford	English	
Dictionary	Sixth	Edition).	
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k'il	avoit	em	prison	ki	crestiien	estoient’	(173,	emphasis	mine).	Such	a	restriction	can	only	
suggest	that	some	Christian	Crusader	prisoners	had	converted	to	Islam	and	would	remain	
in	the	Ayyubid	Empire.	This	is	an	extraordinary	revelation	for	a	chronicle	which	documents	
the	history	of	the	Crusader	States,	as	it	suggests	that	not	only	is	the	hero	of	the	text	a	
Muslim	military	opponent	—	Saladin	—	but	that	this	hero’s	prowess	in	battle	led	to	the	
capture	of	Christians	and	their	conversion	to	Islam.	Such	conversion	was	not	uncommon,	
motivated	either	by	religious	sincerity,	or	by	the	offer	of	freedom	made	to	apostate	
prisoners.218	The	freedom	granted	to	captives	who	converted	was	a	topic	of	discussion	not	
only	in	the	Crusader	States	but	also	in	Europe,	where	the	literature	of	the	time	discussed	
the	danger	to	prisoners’	souls	such	a	potentially	tempting	offer	represented.219	To	
celebrate	Saladin	as	a	hero	is	to	laud	indirectly	this	situation,	which	is	the	ideological	
opposite	of	the	founding	political	and	religious	ideologies	of	the	Crusader	States.	Saladin’s	
words	resonate	with	Benjamin	Z.	Kedar’s	findings	as	regards	recorded	cases	of	conversion	
from	Christianity	to	Judaism,220	but	especially	the	records	showing	that	conversion	from	
Islam	to	Christianity,	or	vice	versa,	was	‘not	rare	at	all’.221	
	 The	literary	and	historical	evidence	examined	above,	which	brings	to	light	instances	
of	apostasy	and	movement	between	different	faith	communities	in	the	Estoires	and	in	the	
medieval	Middle	East,	is	reflected	in	the	illustrations	accompanying	the	Estoires	in	MS	
fonds	français	770.	This	codex	bears	artistic	testimony	to	the	instances	of	acculturation	and	
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219	For	example,	in	Luca	Barbieri’s	edition	of	Huon	de	Saint-Quentin’s	poem,	‘Jerusalem	se	plaint	et	li	
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Medieval	France	and	Occitania,	Linda	Paterson	and	others	
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assimilation	that	went,	paradoxically,	hand-in-hand	with	the	segregation	and	violence	of	
the	crusading	centuries.	Its	detailed	and	elegant	illustrations	of	Byzantine,	Islamic,	and	
Latin	rulers	and	knights	all	look	facially	and	sartorially	alike.	These	leaders	and	knights,	who	
are	from	different	geographical,	cultural,	and	religious	backgrounds,	are	therefore	depicted	
as	though	they	were	all	akin.		
	 There	are	illustrations	of	these	figures	on	folios	313r,	315v,	326v,	327v,	334r,	and	
349r.222	Some	of	these	images	clearly	depict	certain	characters.	For	example,	on	folio	326v,	
we	see	an	image	of	a	king	talking	to	a	group	of	knights.	At	this	point	in	the	manuscript,	the	
text	relates	that	Saladin	asked	Hugh	to	dub	him,	so	the	picture	most	likely	shows	Saladin,	
Hugh,	and	other	knights.	Similarly,	it	is	clear	that	Saladin	and	his	knights	are	depicted	in	the	
image	on	folio	349r,	which	is	of	a	king	in	his	tent,	with	a	group	of	knights,	in	front	of	city	
walls.	This	occurs	just	above	a	section	of	text	which	the	image	appears	to	depict	exactly,	as	
the	text	at	this	point	reads	‘vous	dirons	de	Salehadin	ki	vint	devant	a	Jherusalem.	Il	fist	
tendre	ses	tres	devant	la	porte	de	Tabarie’	(folio	349r;	216).223	The	only	image	of	a	
Byzantine	emperor	is	also	unequivocally	positioned,	as	a	picture	of	a	monarch	is	placed	
above	the	words:	‘or	est	Andrones	empereres	de	Coustantinoble’	(folio	334r;	145).	He	is	the	
only	ruler	depicted	holding	a	sceptre.		
The	illustrations	on	folios	313r,	315v,	and	327v,	however,	are	ambiguous.	The	scene	
on	313r	might	depict	the	Crusaders	evoked	in	the	first	lines	of	the	Estoires,	next	to	which	it	
is	placed:	‘Oiiés	et	entendés	comment	la	tiere	de	Jherusalem	fu	conquise,	et	la	Sainte	Crois,	
des	Sarrasins	sour	les	crestiens.	Mais	avant	[…]	vous	noumerai	jou	tous	les	rois	et	les	
seignours	ki	furent	puis	le	tans	Godefroi	de	Buillon’	(folio	313r;	45).	Yet	this	image	could	
equally	portray	the	Crusaders’	enemies,	the	Saracens,	also	referred	to	in	these	opening	
																																								 																				
222	The	manuscript	is	digitised	and	available	online:		
<http://gallica.bnf.fr/ark:/12148/btv1b52503818d/f1.image.r=Fran%C3%A7ais%20770.langFR>,	
[accessed	14	October	2015].		
223	This	manuscript	is	the	one	on	which	Jubb	bases	her	edition	of	the	Estoires.	For	this	reason,	the	
pagination	references	for	the	quotations	of	the	text	next	to	the	illustrations	refer	both	to	the	folio	
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lines.	Likewise,	the	image	of	a	monarch	leading	his	knights	in	battle	on	folio	327v	is	most	
likely	of	Saladin	and	his	men,	given	that	it	is	sandwiched	between	two	pieces	of	text	
relating	to	the	Sultan.	However,	the	second	piece	of	text,	below	the	image,	also	discusses	
the	Christian	army	who	are	defeated	by	Saladin,	raising	the	possibility	that	it	is	the	Latins	
who	are	depicted	here.	This	might	seem	to	be	suggested	by	the	fleur-de-lys	design	of	the	
blue	caparison	on	the	monarch’s	horse	(folio	327v;	114).224	Yet,	given	Saladin’s	supposed	
French	ancestry,	as	alleged	in	the	interpolation	of	the	Fille,	it	is	equally	possibly	that	the	
ruler	portrayed	here	with	Frankish	heraldic	insignia	is	Saladin.		
The	illustration	on	folio	315v	is	the	most	confusing	of	all.	This	image	of	men	talking	
could	depict	knights	with	either	Reynald	of	Antioch,	or	the	King	of	Jerusalem,	or	Saladin,	or	
the	Count	of	Ponthieu,	all	of	whom	are	referred	to	within	the	lines	of	text	above	and	below	
the	picture	(folio	215v;	59).	Apart	from	the	sceptre,	which	only	occurs	in	the	image	of	the	
Byzantine	Emperor,	all	the	features	associated	with	the	monarchs	are	repeated	across	all	
the	images.	Their	hair,	crown,	and	facial	features	remain	the	same,	and	their	clothes	are	
almost	identical	in	each,	with	only	slight	variations	in	shade	and	length.	Colours	of	
garments	vary	across	images,	but	there	are	so	few,	the	identity	of	those	depicted	is	so	
vague,	and	the	colours	are	so	limited	and	so	often	repeated,	that	it	is	impossible	to	
establish	if	there	is	a	pattern	as	regards	who	might	wear	which	length	garments	and	in	
which	colours.		
What	does	it	mean	when	a	Byzantine	Emperor,	an	Ayyubid	Sultan,	and	a	Latin	
Levantine	King	are	depicted	in	a	manuscript	of	a	crusading	text	looking	almost	identical?	
Why	do	these	characters	appear	pictorially	interchangeable,	to	the	extent	that	we	are	
unable	to	tell	for	certain	who	is	portrayed	at	which	point	in	the	manuscript?	Although	in	
most	depictions	in	medieval	art,	Saracens	are	portrayed	as	barbarous	and	different	from	
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Christians,225	it	is	not	uncommon	for	Saracens	to	be	depicted	in	medieval	images	with	
lightened	skin:	‘numerous	artists	portrayed	Saracens	as	more	or	less	ordinary	Western	
knights,	usually	with	armour	or	heralds	to	distinguish	them	from	the	Christian	forces’.226	
Interestingly	the	similarities	between	the	Saracens,	Byzantines,	and	Latins	are	enhanced	in	
this	manuscript	by	the	absence	of	distinguishing	armour	or	heralds.	While	it	may	have	been	
common	to	depict	Saracens	as	white-skinned,	the	decision	to	depict	Byzantine	and	Muslim	
rulers	and	soldiers	as	iconographically	identical	to	Latin	Crusaders	in	multiple	images	in	MS	
fonds	français	770	has	to	be	analysed	in	its	specific	codicological	and	textual	context.	When	
juxtaposed	with	the	text	of	the	Estoires,	these	illustrations	become	paradigmatic	of	the	
work	they	illuminate.	In	the	narrative	of	the	Estoires,	we	read	of	instances	in	which	Latin	
Christian	Crusaders	and	their	Eastern	Christian,	Jewish,	and	Muslim	co-subjects	interact,	
fight,	dialogue,	and	even	shade	into	one	another.	In	this	sense,	the	accompanying	
illustrations	become	literal	depictions	of	the	metaphors	of	the	text.	While	the	text	may	
narrate	episodes	in	which	Muslims	are	also	knights,	and	non-Latin	Christians	are	also	
citizens	of	the	Crusader	States,	these	images	show	what	the	practical	import	of	such	
episodes	is:	Greek	Orthodox,	Latin	Christians,	and	Muslims	become	interchangeable	figures	
whose	similarities	through	their	geographical	proximity	and	political	interactions	outweigh	
their	religious	and	military	differences.		
These	illustrations	show	that	in	art,	as	in	literature	in	the	Estoires,	and	in	life	in	the	
historical	and	archaeological	evidence	we	have	examined,	Latin	Crusader	chivalric	identity	
became	interwoven	with	the	identities	of	other	faith	groups.	Art	outside	the	codex	
corroborates	this	extraordinary	shading	into	one	another	of	different	faith-based	identities,	
even	in	the	midst	of	the	exclusionary	rhetoric,	policies,	and	military	campaigns	of	the	
Crusader	States.	Jaroslav	Folda	has	examined	the	extant	artistic	production	of	the	Crusader	
States,	defining	its	influences	and	paradigms	as	a	close-knit	fusion	of	Greek	and	Latin	
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Christian	traditions	with	Islamic	and	Mongol	influences,	thus	representing	‘a	unique,	
dynamic	artistic	development	in	the	twelfth-	and	thirteenth-century	Eastern	
Mediterranean	world’.227		
One	artistic	work	Folda	examines	in	depth	is	the	sculpture	above	one	of	the	portals	
of	the	Church	of	the	Holy	Sepulchre	in	Jerusalem.228	In	the	photograph	accompanying	his	
description,	we	see	delicately	carved,	abstract	patterns	on	the	tops	of	the	columns,	and	
over	and	around	the	archway	of	the	door.	As	Folda	explains,	these	artistic	motifs	
interweave	Romanesque	details	with	Byzantine,	Early	Christian	Syrian,	Arabo-Christian	
Near	Eastern,	and	Arabo-Muslim	Near	Eastern	influences.	So,	the	columns	are	topped	by	
capitals	carved	with	motifs	of	Byzantine	origin.	Above,	the	horizontal	moulding	is	
Romanesque	in	inspiration.	Stretching	up	and	over	the	door’s	archway	is	a	godroon	
forming	a	voussoir,	with	designs	redolent	of	contemporary	Arab	architecture	of	the	Near	
East,	both	Christian	and	Muslim.	Framing	this	is	an	arch	decorated	with	hood	moulding,	
which	imitates	early	Christian	Syrian	patterns.229		
	 The	cultural	melting	pots	which	formed	the	trade	workshops	that	produced	this	
carving,	were	notable	for	their	diversity	and	richness.	Their	existence	and	luxurious	
productions	are	all	the	more	remarkable	given	that	their	products	adorn	a	devotional	
building	around	which	Latin	Christian	aggression	towards	those	of	other	denominations	
and	faiths	had	previously	crystallised.	When	the	Crusaders	took	Jerusalem	in	1099,	they	
slaughtered	its	citizens.	They	acted	in	response	to	Urban	II’s	preaching	of	a	crusading	war,	
which	had	two	aims:	to	‘liberate’	Eastern	Christians,	and	the	Holy	Sepulchre.230	The	Eastern	
Christians	were,	on	this	occasion,	caught	up	in	the	Latin	Christian	Crusaders’	murderous	
violence,	rather	than	‘liberated’.	In	light	of	this,	it	would	not	have	been	surprising	had	the	
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Crusaders	‘liberated’	the	Holy	Sepulchre	in	a	similarly	heavy-handed	way,	using	only	Latin,	
European	architectural	styles	in	their	repairs.	It	is	remarkable	that,	instead,	the	Crusaders	
who	settled	in	Jerusalem	renovated	the	Church	of	the	Holy	Sepulchre	with	architectural	
designs	that	bear	witness	to	sustained	interaction	with	almost	all	of	the	cultural	and	
religious	groups	they	had	previously	annihilated	in	their	capture	of	the	city.	This	devotional	
building	thus	sets	in	stone	what	could	otherwise	have	been	dismissed	as	literary	fantasy	in	
the	Estoires:	the	sustained,	contentious	yet	amiable,	interactions	between	the	Latin	
Crusaders	and	those	from	other	religious	communities	in	the	Middle	East.	Moreover,	these	
carvings,	like	the	illustrations	of	MS	fonds	français	770,	can	help	us	to	reconcile	the	clashing	
ideologies	of	the	Estoires	and	the	Livre.	The	carvings	on	the	Church	of	the	Holy	Sepulchre	
were	commissioned	to	stamp	Latin	Christian	authority	over	a	cultic	centre	around	which	
violence	towards	everyone	who	was	not	a	Latin	Christian	had	crystallised	during	the	
preaching	of	the	First	Crusade	and	the	bloody	capture	of	Jerusalem	in	1099.	The	
illustrations	for	the	Estoires	in	MS	fonds	français	770	similarly	spring	from	situations	of	
interfaith	war,	and	they	depict	the	different	religio-political	powers	of	the	twelfth-	and	
thirteenth-century	Middle	East	fighting	to	the	death	for	political	control	over	land	there.	
And	yet,	as	we	have	seen,	the	carvings	on	the	Church	of	the	Holy	Sepulchre	blend	artistic	
influences	from	all	over	the	Middle	East	and	Europe,	and	from	different	religious	
communities,	to	create	a	syncretic	art	form	which	bears	witness	to	sustained	interfaith	
interaction.	Moreover,	MS	fonds	français	770	pictorially	depicts	all	the	deadly	enemies	of	
the	crusades	as	ethnically,	sartorially,	religiously,	and	artistically	alike.		
These	artistic	and	ideological	contradictions,	embodied	in	the	Holy	Sepulchre	
church	mentioned	so	often	in	the	narrative	of	the	Estoires,	as	in	the	pictures	produced	to	
be	read	alongside	the	text	in	MS	fonds	français	770,	are	emblematic	of	the	contradictory	
attitudes	of	the	Estoires	and	the	Livre	towards	the	knight’s	religious	identity.	Throughout	
this	chapter,	we	have	explored	how	the	Livre	shows	a	concerted	effort	to	dominate	and	to	
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control	the	complex	nature	of	its	subject	matter,	trying	to	foreclose	all	debate.	This	is	in	
contrast	to	the	Estoires,	which	contains	an	implicit	recognition	of	the	ambiguous	
complexity	of	the	religious	wars	it	recounts,	while	depicting	the	many	instances	of	
intercultural	and	interfaith	acclimatisation	examined	above.	In	this	sense,	the	
argumentation	of	the	Livre	veers	towards	the	more	authoritarian,	while	the	Estoires	is	
more	flexible	in	its	approach	to	a	knightly	religious	identity	which	is	at	times	closely	policed,	
but	is	mostly	labile.	And	yet,	despite	these	ideological	differences	between	the	two	texts,	
the	historical	and	cultural	examples	of	contradictory	movements	between	assimilation	and	
segregation	in	the	Crusader	States	can	help	us	to	think	through	how	the	Livre	and	the	
Estoires	are	on	another	level	very	similar.		
Like	the	Church	of	the	Holy	Sepulchre,	which	was	a	focus	for	Crusader	aggression	
yet	also	a	locus	of	intercultural	artwork,	or	the	illustrations	of	MS	fonds	français	770,	which	
show	us	religious	enemies	at	war	yet	depict	them	as	pictorial	twins,	the	Livre	and	the	
Estoires	both	embody	the	contradictory	attitudes	of	their	times.	The	Estoires	recognises	
that	the	boundaries	between	the	different	faith	groups	are	sometimes	mobile	or	non-
existent,	whereas	the	Livre,	conversely,	sets	up	the	knight	to	police	tirelessly	the	fantasised	
frontiers	erected	between	them.	But	in	both	works,	logic	and	syntax	break	down	under	the	
weight	of	their	contradictions.	The	role	they	expound	for	knights,	which	is	focused	on	holy	
crusading	war,	is	ultimately	shown	to	be	meaningless.	The	Estoires	recognises	that	such	a	
narrow	role	is	impractical,	instead	portraying	intercultural	and	multi-faith,	multi-class	forms	
of	knighthood	which	stretch	beyond	Christian	nobles	fighting	a	Holy	War.	The	Livre	fails	to	
recognise	this	insight,	sticking	stubbornly	to	rigid	definitions	of	Catholic	chivalry.	Yet	both	
finally	betray	an	implicit	recognition	of	the	contradictions	of	crusading	contained	in	their	
literary	contents	as	well	as	in	the	historical	and	material	evidence.	These	contradictions	are	
those	which	show	that	the	blend	of	rejection	and	acceptance	displayed	towards	other	faith	
groups,	lived	alongside	an	ideology	of	Holy	War,	was	practical	yet	ultimately	nonsensical	
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and	unsustainable.	This	lack	of	sense	and	sustainability	is	what	causes	the	breakdown	in	
meaning	and	narrative	in	the	Livre,	as	in	the	Estoires.		
	
Part	VII	–	Conclusion	
	
‘From	a	moral	philosophical	perspective,	[…]	a	good	reading	means	the	squeezing	of	a	
positive	ethical	understanding	out	of	a	set	of	[…]	statements’.231	
	
In	this	concluding	section,	I	will	consider	how	reapplying	theoretical	models	to	the	
texts,	in	light	of	the	insights	gained	by	reading	the	works	alongside	historical	and	material	
evidence,	leads	to	conclusions	which	can	help	us	to	reflect	on	and	reformulate	approaches	
not	just	to	the	literary	texts	of	my	corpus,	but	also	to	the	subject	of	study	of	the	crusades	as	
a	whole.	In	the	textual	readings	above,	I	drew	on	Kinoshita’s	model	of	reading	Old	French	
literary	works	with	material	cultural	and	historical	evidence	in	mind,	to	illuminate	the	
context	and	some	of	the	deeper	meanings	of	the	literature.	I	also	used	Devaney’s	model	of	
Iberian	amiable	enmity	as	a	means	of	conceptually	mapping	out	aspects	of	interfaith	
interaction	in	the	Crusader	States,	both	historically,	and	in	the	Estoires.	I	suggested	that	
Devaney’s	approach	echoed	Ellenblum’s	call	for	us	to	rethink	medieval	geographical	
borders,	which,	according	to	both	Ellenblum	and	Devaney’s	models,	were	either	fluctuating	
or	non-existent	in	certain	areas	of	the	medieval	political,	geographical,	and	cultural	world.	
Reading	the	Estoires	and	Livre	as	affected	by	the	mobility	of	medieval	borders	does	not	
mean	viewing	them	as	exemplars	of	medieval	multiculturalism.	As	argued	in	the	
introduction	to	this	chapter,	twenty-first	century	concepts	of	multiculturalism	cannot	be	
applied	directly	to	medieval	literature	or	societies,	because	they	functioned	in	more	
																																								 																				
231	V.	Y.	Mudimbe,	The	Idea	of	Africa	(Bloomington:	Indiana	University	Press,	1994),	p.	198.	I	am	
grateful	to	Professor	Pierre-Philippe	for	introducing	me	to	Mudimbe	and	for	recommending	that	I	
read	The	Idea	of	Africa	in	conjunction	with	my	work	on	this	chapter.	
258	
	
nuanced	ways	than	those	for	which	this	modern	philosophical	concept	can	account.	The	
model	of	amiable	enmity	has	helped	to	draw	out	the	contradictions	in	the	texts	which	show	
that	these	examples	of	medieval	francophone	crusading	literature	do	not	fit	into	colonial	or	
multicultural	ideologies,	but	instead	function	in	far	more	questioning	and	ambiguous	ways,	
which	undermine	the	religious	fanaticism	of	some	of	their	characters.		
How,	precisely,	does	the	model	of	amiable	enmity	help	us	to	read	more	critically	
the	crises	of	chivalric	identity	and	of	textual	coherence	and	cohesion	in	the	Estoires	and	the	
Livre?	Firstly,	it	explains	why	such	a	situation	arose.	That	is	to	say,	the	model	of	amiable	
enmity	demonstrates	that	the	knight’s	religious	identity,	and	the	coherence	of	the	texts	in	
which	it	is	portrayed,	broke	down	in	the	face	of	lived	and	textual	paradoxes,	as	a	religiously	
exclusive	and	violent	ideology	clashed	with	moments	of	lived	interfaith	interaction.	
Secondly,	Devaney’s	model	casts	light	on	the	effects	of	these	identity	and	textual	crises.	By	
highlighting	the	contrasts	between	behaviour	and	the	attitudes	underlying	the	interactions	
presupposed	by	amiable	enmity,	Devaney	demonstrates	that	such	an	oxymoronic	situation	
aroused	contradictory	behaviours	and	emotions.	Thus	Devaney’s	paradigm	makes	the	
Estoires	and	the	Livre	understandable	as	works	embodying	and	responding	to	the	
contradictory	attitudes	of	their	socio-cultural	milieux.		
Thirdly,	as	an	embodiment	of	the	paradoxes	that	make	up	the	Livre	and	the	
Estoires,	amiable	enmity	is	a	concept	which	reveals	that,	at	the	heart	of	francophone	
literature	and	historiography,	is	a	surprising	picture	of	the	crusades	which	it	is	vitally	
important	for	us	to	understand	as	scholars	working	in	the	present.	This	ambiguous	picture	
of	crusading	as	racked	with	paradox,	and	resulting	in	breakdowns	in	knightly	religious	
identity	and	in	textual	meaning,	could	not	be	further	from	the	black	and	white	image	of	
crusading	embodied	in	French-language	literature	in	texts	such	as	the	Chanson	de	Roland.	
The	famous	line	from	this	epic,	‘paien	unt	tort	e	crestïens	unt	dreit’,	is	often	quoted	as	
embodying	a	hard-line,	violent	Catholic	response	to	encounters	with	those	from	other	
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religious	faiths,	a	response	seen	as	typical	of	the	epic.232	Such	a	quote	reflects	some	
traditional	historiography,	which	depicted	the	crusades	as	a	movement	of	religious	
fanaticism	or	proto-colonial	domination,233	and	as	supposedly	‘a	prime	example	of	
medieval	superstition	and	folly’.234	
An	alternative	account	of	the	crusades	as	a	movement	marked	by	segregative,	
appropriative	violence	but	also	by	intercultural	encounters	and	assimilation	has	been	
established	by	historians	such	as	Asbridge	and	Riley-Smith.	Drawing	out	this	account	in	
medieval	francophone	literary	texts	has	shown	that	such	a	view	of	the	crusades	is	not	
limited	to	modern	ways	of	thinking,	but,	in	its	contradictions	and	paradoxes,	is	an	
inherently	medieval	response	to	Holy	War.	I	have	shown	that	the	Estoires	and	the	Livre,	
through	their	narrative	breakdowns,	gesture	towards	the	complexity	and	uncertainty	of	
Holy	War,	and	of	the	identities	and	texts	this	warfare	engendered	and	warped.	Parallels	
drawn	between	the	medieval	world	and	contemporary	societies	in	order	to	make	political	
points,	such	as	those	drawn	between	modern	political	and	medieval	crusading	situations,	
are	‘tenuous’	and	‘dubious’.235	However,	the	ambiguity	of	the	Estoires	and	the	Livre,	while	
chiming	with	twenty-first	century	historians’	interpretations	of	the	crusades,	is	vitally	
important	to	current	European	and	Middle	Eastern	societies	conversely	for	the	difference	it	
shows	us	between	medieval	crusading	ideas	and	contemporary	political	situations.	
The	complexity	of	the	narrative	of	the	crusades	in	the	Livre	and	the	Estoires	
overturns	dangerous	metanarratives	still	pervasive	in	society	today,	regarding	religious	
enmity	and	fantasised	civilisational	clashes.	As	Riley-Smith	comments,	‘a	gulf	has	opened	
up	between	research	historians	and	a	general	public	whose	attachment	to	the	old	vision	
																																								 																				
232	La	Chanson	de	Roland,	ed.	and	trans.	by	Ian	Short,	Lettres	gothiques,	2nd	edn	(Paris:	Librairie	
Générale	Française,	1990),	p.	90.	
233	Asbridge,	p.	2;	Riley-Smith,	The	Crusades,	pp.	8-9.	
234	Asbridge,	p.	2.	
235	Asbridge,	p.	2.		
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has	been	reinforced	in	reaction	to	the	rise	of	Sunni	jihadism’.236	Asbridge	further	notes	that	
‘some	sections	of	the	Muslim	world’	have	equated	the	medieval	crusades	with	‘modern	
political	and	religious	struggles’.237	What	Riley-Smith	and	Asbridge	show	here	is	that,	even	
as	modern	historians	have	elaborated	a	model	for	the	crusades	which	reflects	their	
inherent	ambiguity	as	leading	to	wars	and	settlements	of	‘amiable	enmity’,	as	also	
suggested	by	the	medieval	literary	sources	analysed	in	this	chapter,	sections	of	modern	
European	and	Middle	Eastern	societies	are	re-reading	the	crusades	as	medieval	examples	
of	inevitable	fanaticism,	inescapably	recycled	today.	That	this	popular	‘clash	of	civilisations’	
narrative	concerning	the	crusades	has	become	institutionalised	in	its	spread	is	reflected	by	
its	incarnation	in	Amin	Maalouf’s	history	of	the	crusades,	which	is	one	of	the	most	famous	
such	histories	in	French.	Despite	being	premised	on	the	idea	of	moving	away	from	
Eurocentric	perspectives	on	the	crusades	through	the	use	of	Arabic	sources,	this	history	
eschews	a	nuanced	reading	to	reduce	the	ethnically	and	religiously	diverse	peoples	of	the	
medieval	Middle	East,	united	and	divided	by	complicated	and	shifting	alliances,	to	two	
blocks	of	‘Franks’	and	‘Arabs’,	who	supposedly	ignited	‘une	hostilité	millénaire	entre	l’islam	
et	l’Occident’.238	Maalouf	thus	links	the	medieval	crusades	and	counter-crusades	to	vague	
modern	political	issues,	while	comparing	the	incommensurate	entities	of	‘Islam’	and	‘the	
West’.	In	this	statement,	the	author	conveniently	ignores	the	previous	religiously-inflected	
battles	in	Iberia	as	well	as	the	fact	that	Islam	was	at	this	time	in	the	Middle	Ages,	as	it	is	
now,	a	European	as	well	as	a	Middle	Eastern	faith.	He	further	fails	to	recognise	that	the	
malaise	which	he	alleges	now	characterises	‘the	Arab	world’,	that	of	being	incapable	of	
distinguishing	between	past	and	present,239	or	of	moving	on	from	the	supposed	‘break’	
with	the	West	engendered	by	the	crusades,240	is	in	fact	as	present	in	his	own	historically	
																																								 																				
236	The	Crusades,	p.	11.	
237	p.	2.	
238	Amin	Maalouf,	Les	Croisades	vues	par	les	Arabes	(Paris:	JCLattès,	1983),	p.	14.	
239	Maalouf,	p.	283.	
240	Ibid.,	p.	282.	
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incorrect,	racially	based	arguments241	as	much	as	it	is	to	be	found	in	the	words	of	the	Arab	
leaders	he	reports.242	
In	the	light	of	such	simplistic	and	divisive	contemporary	readings	and	re-
articulations	of	the	crusades,	it	is	more	necessary	than	ever	to	attend	to	the	moments	of	
questioning	and	ambiguity	in	francophone	crusading	literature,	which	demonstrate	a	
medieval	understanding	paralleled	by	scholarly	historical	advances	in	the	twenty-first	
century.	Namely,	that	behind	the	religious	warfare	of	the	crusades	and	the	counter-
crusades	were	instances	of	interfaith	and	intercultural	encounter	and	assimilation	which	
undermined	the	monologic,	fanatical	ideologies	of	their	participants.	This	undermining	took	
place	at	least	as	early	as	the	thirteenth	century,	when	we	see	Saladin	treated	in	the	Estoires	
as	worthy	of	social,	political,	and	religious	respect	and	equality.	If	francophone	medieval	
literary	texts	can	demonstrate	that	models	of	religious	fanaticism,	and	political	conquest	
and	subjugation,	failed	to	hold	true	even	as	they	were	being	lived	and	elaborated	eight	
centuries	ago,	then	it	will	become	all	the	more	clear	that	they	are	still	nonsensical	in	their	
contemporary	recycling.	
	
	
	
																																								 																				
241	Maalouf	is	historically	inaccurate,	for	example,	to	suggest	that	many	‘Franj’	learnt	Arabic	(p.	282);	
in	reality,	as	Asbridge	has	shown,	only	a	minority	of	Crusader	settlers	learned	local	languages	such	as	
Arabic	(p.	177).	To	suggest	that	‘les	Franj	ont	tiré	leurs	connaissances	des	livres	arabes	qu’ils	ont	
assimilés,	imités,	puis	dépassés’	as	Maalouf	does	(p.	282),	to	select	just	one	example	of	racial	
stereotyping,	is	merely	to	repeat	colonially	inflected,	racially	directed,	and	now	utterly	discredited	
arguments	concerning	spurious	theories	of	historical	progress.	
242	Maalouf,	p.	283.	
262	
	
Conclusion	
	
	 This	thesis	has	assessed	the	role	and	journeys	of	travelling	saints	and	religious	
travellers	in	twelfth-	to	fourteenth-century	literary	texts	written	in	French	and	Occitan.	The	
travelling	characters	investigated	range	from	Irish	pilgrims,	to	Indian	saints,	to	francophone	
crusading	knights.	The	areas	in	which	they	travel	stretch	from	the	most	westerly	point	in	
the	known	medieval	world	—	Ireland	—	to	some	of	the	most	southern	and	easterly	known	
zones	of	the	time	—	the	Middle	East	and	Asia.	The	places	in	which	the	accounts	studied	
here	were	written,	dissolve	modern	frontiers	of	nation	and	language	to	embrace	a	large	
part	of	Western	Europe.	These	places	include	a	France	which	had	yet	to	come	into	being	as	
we	know	it,	given	that	it	was	a	collection	of	states	and	languages	during	parts	of	this	
period.	What	unites	such	a	diverse	corpus	is	that	each	text	fits	within	certain	chronological	
and	linguistic	boundaries,	and	depicts	travel	for	religious	purposes.	This	travel	is	
undertaken	by	the	characters	principally	for	the	purpose	of	obtaining	salvation.		
	 There	are	further	similarities	in	the	way	all	the	texts	represent	religious	travel.	All	
the	narratives	involve	travel	beyond	the	frontiers	of	the	French-	and	Occitan-speaking	
centres	of	the	time	(in	mainland	Europe	and	Britain).	The	journeys	described	all	take	a	
typical	form	but	are	given	atypical	qualities.	We	see	pilgrimages,	yet	they	are	not	to	Rome	
or	Jerusalem	but	to	Ireland	or	islands	west	of	Ireland;	we	read	about	hermitic	withdrawal,	
yet	not	in	the	familiar	Egyptian	space	of	the	Desert	Fathers,	but	in	India.	We	see	crusading,	
but	the	crusading	narratives	either	focus	in	an	unusually	positive	way	on	the	Crusaders’	
enemy,	Saladin,	or,	in	the	case	of	Llull’s	work,	crusading	becomes	a	complicated	link	in	a	
chain	of	knightly	duties	stretching	back	to	the	foundation	of	chivalry	in	the	distant	past.	In	
each	text,	the	travelling	protagonists	are	men.	They	are	all	works	composed	primarily,	
although	not	exclusively,	for	a	European	audience.	The	travel	depicted	is	invariably	hard,	
testing,	and	unpredictable.	It	always	results	in	some	kind	of	miraculous,	yet	ultimately	
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inconclusive,	proof	of	divine	omnipotence	and	the	afterlife:	Brendan,	his	monks,	and	Owein	
all	see	heaven	and	hell	(and	in	Owein’s	case,	purgatory	as	well),	but	they	do	not	obtain	
access	to	the	ultimate	heavenly	areas	because	they	are	still	alive.	They	have	to	return	to	
normal	life	and	die	there	before	reaccessing	the	next	world.	Barlaam	and	Josaphat’s	mortal	
remains	are	miraculously	preserved	or	Mary	makes	an	appearance,	yet	other	than	
indirectly,	through	miracles	or	through	his	mother,	God	does	not	manifest	his	presence	in	
the	narratives.	In	the	Estoires,	light	in	the	night	sky	supposedly	indicates	God’s	approbation	
of	the	Crusaders,	yet	later	defeats	indicate	a	reversal	in	fortune	and	favour,	while	in	Llull’s	
text,	God	institutes	the	Order	of	Knighthood	but	then	takes	no	further	action.	
	 A	broadly	historicist	approach	was	taken.	Diverse	material	is	brought	together	in	
the	thesis	by	this	unifying	historicist	approach.	I	showed	that	by	understanding	these	works	
in	relation	to	the	contexts	they	depict,	or	the	situations	in	which	they	were	produced,	we	
can	highlight	and	understand	their	literary	complexities	more	easily.	For	example,	reading	
the	Estoires	in	light	of	historical	evidence	for	intercultural	contact	during	the	crusades	
allowed	me	to	demonstrate	that	such	contact	was	partly	behind	the	confusion	in	the	
narrative.	Moreover,	an	understanding	of	the	intercultural	contact	which	occurred	during	
the	era	of	the	crusades	facilitated	a	reading	of	the	text	which	highlighted	the	way	it	
questioned	its	own	ideology	of	religious	warfare.	
	 In	chapter	one,	I	read	two	twelfth-century	Anglo-Norman	pilgrimage	narratives	set	
in	and	around	Ireland.	I	considered	how	the	religious	journey	of	pilgrimage	is	depicted	in	
these	texts,	as	both	a	physical	advancement	and	a	metaphysical	vision.	To	contextualise	my	
reading	of	the	texts,	I	compared	the	portrayal	of	travel	in	these	works	to	how	the	journey	is	
treated	in	three	of	Marie	de	France’s	Lais,	which	were	produced	in	a	similar	Anglo-Norman	
courtly	milieu.	I	concluded	that,	aside	from	differing	narratorial	perceptions	as	to	the	
controlling	power	directing	the	miraculous	or	the	merveilleux,	all	the	texts	share	certain	
similarities	in	the	way	they	represent	travel,	despite	the	highly	divergent	purposes	of	their	
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journeys.	For	instance,	the	progress	made	by	the	protagonists	is	always	incomplete	in	some	
way.	Furthermore	the	other	worlds	depicted	are	laid	out	along	the	same	lines	as	the	
human	world,	yet	retain	an	enigmatic	nature,	and	they	are	always	accessed	either	by	
crossing	water	or	by	going	underground.	In	all	the	works,	the	narratorial	voice	recognises	
that	the	narrative	potentially	seems	unbelievable.	
	 In	my	discussion	of	how	the	places	encountered	on	the	journeys	are	depicted	in	
these	Anglo-Norman	works,	I	established	that	particularly	the	Espurgatoire	was	part	of	a	
political	drive	to	incorporate	Ireland	within	francophone	Britain’s	ecclesiastical	and	
sovereign	frontiers.	And	yet,	even	within	the	works	of	the	Espurgatoire	and	the	Voyage,	
which	were	composed	and/or	listened	to	by	the	victor	during	a	time	of	campaigns	of	
territorial	expansion	which	eroded	Irish	self-governance,	I	found	instances	in	which	the	
texts	resist	such	appropriation.	I	found	analogous	instances	in	the	Breton-influenced	Lais.	
By	reading	the	narratives	in	a	way	which	uncovered	the	intercultural	encounters	and	
shifting	boundaries	behind	the	apparent	homogeneity	of	the	texts,	I	argued	for	a	
remapping	of	north-west	European	areas	of	literary,	linguistic,	cultural,	and	economic	
exchange	in	the	twelfth	century,	in	which	Ireland’s	important,	internationally-linked	
position	would	be	recognised,	alongside	Brittany’s	significant	role	in	terms	of	twelfth-
century	contact	with	francophone	Britain	and	France.	I	further	argued	that	analysing	the	
texts	alongside	historical	context	and	modern	translation	theory	allows	us	to	see	that	limits	
to	cultural	and	political	appropriation	are	inscribed	in	and	by	the	appropriating	texts	of	the	
corpus	themselves.	
	 While	anglophone	scholarship	on	francophone	medieval	literature	has	in	recent	
years	embraced	the	French-language	literature	of	Britain,	Ireland’s	role	in	medieval	
francophone	history	and	literature	has	long	been	marginalised.	Work	which	assessed	
Anglo-Norman	Britain’s	interactions	with	Ireland,	or	considered	representations	of	Ireland	
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in	medieval	French,	was	invariably	written	by	scholars	working	in	Ireland.1	In	an	era	in	
which	research	and	teaching	on	French-language	literature	in	UK	universities	has	a	global	
and	pan-francophone	span,	passing	over	medieval	Ireland’s	part	in	francophone	texts	is	no	
longer	desirable	or	even	possible.	My	first	chapter	thus	seeks	to	contribute	to	the	
international	focus	of	recent	studies	of	medieval	French-language	literature,2	while	
asserting	Ireland’s	importance	in	such	studies.	It	is	to	be	hoped	that	future	research	based	
outside	Ireland	will	continue	to	recognise	and	evaluate	the	Irish	role	in	this	literature.		
	 Picking	up	on	chapter	one’s	discussion	of	translation	as	a	means	of	thinking	about	
travel,	chapter	two	juxtaposed	three	pan-French	and	francophone	versions	of	the	same	
saints’	Life	against	one	another,	looking	at	how	behind	the	hermits’	travel	lies	a	network	of	
translation	and	literary	creation	which	enable	the	texts	to	come	into	being	and	the	saints’	
travel	to	take	place.	By	evaluating	how	travel	and	translation	are	ubiquitous	yet	implicit	
themes	of	the	three	different	versions	of	the	Life	of	saints	Barlaam	and	Josaphat	
considered,	I	charted	a	paradigm	of	spiritual	translation	in	these	narratives.	I	thus	argued	
that	the	texts	construct	the	sanctity	of	the	protagonists,	and	mediate	the	divine	for	the	
characters	and	audience,	by	combining	linguistic,	physical,	and	somatic	translation	in	a	
particular	model	of	spiritual	translation.		
	 This	model	is	the	same	across	the	three	versions	of	the	hagiographic	legend,	
despite	their	divergence	on	topics	as	fundamental	as	how	best	to	achieve	salvation.	Again,	
through	a	close	reading	of	how	travel	is	described	in	the	works,	I	examined	how	diverse	
these	seemingly	similar	narratives	are.	I	found	that	although	they	all	portray	a	‘way’	or	
																																								 																				
1	For	example,	Marie-Therese	Flanagan,	Irish	Society,	Anglo-Norman	Settlers,	Angevin	Kingship:	
Interactions	in	Ireland	in	the	Late	Twelfth	Century	(Oxford:	Clarendon	Press,	1998);	Marie	de	France,	
L’Espurgatoire	seint	Patriz,	ed.	and	trans.	by	Yolande	de	Pontfarcy,	Ktēmata,	13	(Louvain:	Peeters,	
1995);	Éamon	Ó	Ciosáin,	‘Le	Merveilleux	et	l’espace	européen	:	l’Irlande	et	les	Irlandais	dans	la	
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‘path’	of	salvation,	depicted	as	part	of	the	protagonists’	travels	but	advocated	for	all	
characters	and	audiences,	this	pathway	differs	hugely	from	work	to	work.	In	the	version	
contained	in	the	Miracles	de	Nostre	Dame	par	personnages,	salvation	is	achieved	by	Marian	
intervention.	In	the	Occitan	version,	ascetic,	apostolic,	and	perhaps	even	heretical	patterns	
of	behaviour	have	to	be	re-enacted	in	order	for	the	protagonists	to	be	saved.	Yet	in	the	
Anglo-Norman	version,	the	way	to	redemption	is	portrayed	as	lay-friendly,	as	it	does	not	
necessitate	withdrawal	or	direct	saintly	intervention	for	all	the	characters.		
	 In	chapter	three,	I	looked	at	the	travel	of	knights	in	a	crusade	chronicle	and	a	
chivalric	manual.	Behind	the	characters’	travel,	which	enabled	their	fighting	and	the	
composition	of	the	texts	concerning	this	crusading,	is	the	pervasive	theme	of	chivalry.	I	
evaluated	what	it	means	to	be	a	knight	in	these	texts,	and	found	that	the	defining	
characteristics	of	knighthood	crystallise	but	then	disintegrate	as	the	characters	face	
encounters	with	and	challenges	by	non-Christians.	I	examined	how	the	texts’	narrative	
confusion	is	heightened	as	the	knightly	Crusader’s	religious	travel	and	military	prowess	are	
directed	towards	incompatible	goals,	while	the	chronologies	according	to	which	the	
exploits	of	these	knights	are	recounted	are	jumbled.	Using	Lacan’s	theory	of	logical	time,	I	
considered	how	the	inaccurate	timelines	of	the	works	reflect	subjective	re-writings	of	
history	which	shed	light	on	the	narrative	ethos	of	the	texts.		
	 I	made	sense	of	this	narrative	complexity	and	confusion	by	seeing	it	through	the	
lens	of	Devaney’s	theory	of	amiable	enmity,	that	is	to	say,	the	contradictory	emotions	and	
behaviours	stimulated	by	interfaith,	cross-border	interactions.	I	assessed	how	the	incidents	
demonstrating	incoherence	and	ambiguity	in	the	texts	are	linked	to	literary,	but	also	
historical,	encounters	with	non-Christians.	As	in	chapter	one,	in	which	the	texts	themselves	
provide	counter-hegemonic	readings,	I	showed	that	the	questions	raised	by	these	
crusading	narratives	undermine	the	fanaticism	of	some	of	their	own	characters.	In	this	way,	
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I	argue	that	the	conclusions	of	this	chapter	could	be	applied	to	other	crusading	texts,	from	
further	chronicles	to	some	epics	and	romance.	
	 While	the	starting	premise	of	each	chapter	has	been	to	think	about	religious	travel,	
the	narratives	considered	are	not	reducible	to	devotional	travelogue	tracts.	This	thesis	has	
highlighted	the	ubiquity	of	travel	as	a	theme	in	medieval	francophone	and	Occitan	
literature	with	a	spiritual	focus,	but	also	travel’s	connection	in	such	works	to	other,	more	
complex	literary	topics	and	questions.	These	topics	include	translation,	which	is	connected	
to	religious	travel	in	the	first	chapter	through	the	foreign	travel	depicted	in	the	works	and	
the	processes	of	linguistic	and	cultural	translation	through	which	the	narratives	have	
passed.	In	the	second	chapter,	translation	works	together	with	religious	travel	through	the	
characters’	search	for	God	and	sanctity,	a	quest	which	involves	somatic	and	linguistic	
translation	alongside	journeys	of	hermitic	withdrawal.	Another	topic	which	I	have	shown	is	
linked	to	religious	travel	is	that	of	chivalry,	in	that	in	the	third	chapter,	the	Crusader’s	
religious	travel	to	fight	non-Christians	in	the	Middle	East	reshapes	the	ways	in	which	his	
knightly	status	is	gained	and	deployed.	
The	value	of	comparing	all	these	different	works	with	one	another	lies	in	the	
broader	questions	raised	by	such	a	comparison	which	are,	I	suggest,	startlingly	urgent.	The	
first	chapter	asks,	can	we	see	a	monolingual	voice	of	consensus	and	expansive	territorial	
control	challenged	by	the	cultural	and	literary	complexity	of	its	own	self-legitimating	
narratives?	Chapter	two	poses	the	question,	might	we	embrace	the	plurality	of	religious	
freedoms	expressed	within	works	incorporated	in	orthodoxy?	The	third	chapter	concludes	
with	the	question,	could	the	incoherent	violence	of	religious	extremism	be	undermined	by	
its	own	self-defeating	contradictions,	and	by	the	cross-border	contact	its	narrative	denies	
yet	its	propagation	reveals?	I	hope	that	these	questions,	which	emerge	from	a	close	
reading	of	the	texts	themselves,	can	fruitfully	be	applied	to	future	research	on	medieval	
francophone	and	occitanophone	literature.
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